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Preface 


Worshipful H.H. Sri Swami Sivanandaji Maharaj could see through 
the publication of his translation and commentary on the eight 
Upanishads,—Isa, Kena, Katha, Prasna,, Mundaka, Mandukya, 
Taittiriya, Aitareya,—during his physical presence in this world. But 
as an ardent and devout follower of ancient tradition, he was also 
aware and was particular that the major Upanishads, which form 
the philosophical foundation of spiritual culture, ten in number, 
should all be presented and brought out for the benefit of seekers 
of Truth. For various reasons, it did not become possible to bring 
out the remaining two Upanishads, viz., the Brihadaranyaka and 
the Chhandogya, the largest ones among the whole group; and Sri 
Gurudev did, once or twice, hint at the Management of the Divine 
Life Society about the necessity to bring out the Commentaries on 
the remaining two Upanishads also. The circumstances at that time 
were somehow such that this publication did not see the light of 
day during his lifetime. But his disciples and devotees were acutely 
conscious of the wish of the great Master, which they were eager 
to fulfil at the earliest available opportunity. 


Thus, we release this pleasant and stimulating surprise to the 
public, this large edition of the Brihadaranyaka Upanishad, may we 
call it a magnum opus—with the original Sanskrit text and an 
English translation of the same, together with an elaborate 
expository commentary. The first edition of this book was published 
in the year 1985. As there is consistent demand from the reading 
public, we are bringing out this edition. 


The Brihadaranyaka Upanishad is the most detailed and 
magnificent revelation of the ancient philosopher-seers, which, in 
its six chapters packed with thought and revelation, provides to the 
students a practically exhaustive and concentrated teaching on 
every aspect of life, making it an indispensable guidebook to the 
student of literature as well as the philosopher, the religious 
devotee, and the mystical and spiritual seeker engaged in 
meditation for divine realisation. 


Introduction 


The holy corpus of the Veda, which is the repository of eternal 
knowledge and wisdom, is divided into four Books, known as 
Rigveda, Yajurveda, Samaveda and Atharvaveda. In each of the 
four Vedas a distinction, has been made according to content and 
form: (1) Samhita; (2) Brahmana; (3) Aranyaka; (4) Upanishad. 


The Samhita is a collection of hymns or prayers, to God in various 
Manifestations, containing also formulae necessary in the 
sacrificial use of these hymns, known as Mantras. On a practical 
basis, the Samhita is to be considered as the chief Veda, and it is 
the Samhita that people have in their minds mostly when they refer 
to the Vedas, the study of the Vedas, the greatness of the Vedas, 
or holding the Vedas as the foundation of India’s spiritual and 
religious outlook of life. The Mantras are addressed to divinities, 
Devas, as the infinite forms of the Supreme Being, these forms of 
divinities being regarded as the gradational accessible approaches 
to the Creator by the corresponding levels of evolution and 
comprehension of the worshipper, the devotee, or the seeker. 


The word ‘Samhita’ means a collection of the Mantras belonging 
to a particular section of the Veda, which are either in metrical 
verses (Rik) or sentences in prose (Yajus) or chants (Sama). The 
Rigveda Samhita consists of 10580 Mantras or metrical verses; the 
Samaveda Samhita contains 1549 verses (with certain repetitions 
the number is 1810) many of which are culled from the Rigveda 
Samhita. The Sama hymns are modulated in numerous ways for 
the purpose of singing during either prayer or sacrifice. The 
Yajurveda Samhita consists of two recensions known as the 
Krishna (black) and the Shukla (white), and consists of prose 
sentences and long verses. The Atharvaveda Samhita, while it is 
included among the four sections of the Veda, is generally not 
studied as a prayer book and is used only during certain specific 
forms of sacrifice and also for incantations of different kinds to 
receive benefits to the reciter, both material and spiritual. 


The Brahmanas teach the practical use of the verses and the 
chants presented in the Samhitas. However, the Brahmanas, 
though they are supposed to be only sacrificial injunctions for 
purpose of ritualistic utilisation of the Mantras of the Samhita, go 
beyond this restricted definition and contain much more material, 
such as Vidhi (a directive precept), Arthavada (laudatory or 
eulogising explanation), and Upanishad, (the philosophical or 
mystical import of the chant or the performance). 


The Aranyakas are esoteric considerations of the practical ritual, 
which is otherwise the main subject of the Brahmana. The opening 
passage of the Brinadaranyaka Upanishad, in which the horse- 
sacrifice is treated as a symbol, would serve as an example of how 
a ritualistic symbol and material is used as a cosmological concept 
for purpose of religious contemplation and philosophic meditation. 
The Panchagni-Vidya of the Chhandogya Upanishad may also be 
cited as an illustration of a cosmological or astronomical and 
physical event being taken as a Spiritualised symbol for mystical 
contemplation. 


The Upanishads, except the Isavasya, which occurs in the Samhita 
portion of the Yajurveda, occur as the concluding mystical import 
and philosophical suggestiveness of some Brahmana or the other. 
The philosophical sections of the Brahmanas and Aranyakas are 
usually detached for the purpose of study, and go by the name of 
Upanishads, brought together from the different Vedas to form a 
single whole, though it appears that originally each school of the 
Veda had its own specialised ritual textbook with an exegesis or 
practical manual. The Brihadaranyaka Upanishad belongs to the 
Shukla-Yajurveda group and is the most elaborate of them all, 
touching on almost every issue relevant to human life, and rising 
to such heights of philosophic genius as may rightly be considered 
as the greatest achievement of the human mind in history. 


There is also a tradition that the Brahmacharin, or the celibate 
student (which is the first part of the dedication of human life) 
occupies himself with a study of the Samhita; the Grihastha, or the 
householder (which is the second part of the dedication of life) is 


expected to diligently perform the rituals detailed in the Brahmanas 
in relation to their corresponding Mantras from the Samhitas. The 
Vanaprastha, or the recluse, the hermit (the third part of the 
dedication of life) rises above prayer as a chant and performance 
as a ritual, and busies himself with pure inward contemplation of 
the more philosophical and abstract realities hidden behind the 
outward concepts of divinity and the external performances of 
ritual. The Sannyasin, or the spiritually illumined renunciate (the 
fourth and concluding part of the dedicated life) occupies himself 
with direct meditations as prescribed in the Upanishads, whose 
outlook of life transcends all-empirical forms, outward relations, 
nay, space and time itself. 


THE 
BRIHADARANYAKA 
UPANISHAD 


MADHU-KANDA 


CHAPTERS | AND Il 
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OM. That (Absolute) is infinite, this (universe) is infinite. (This) 
infinite emanates from the infinite, (the Absolute). Taking the 
infinitude of the infinite (universe), the infinite (Absolute) alone 
remains. Om Peace! Peace! Peace! 


This is the santi mantra, peace-chant, for not only this Upanishad, 
but also for other Upanishsads belonging to the same Branch of 
the veda as the Brihadaranyaka viz., sukla yajurveda. Itis a custom 


which is followed even today, to recite the particular santi mantra 
at the beginning and end of the svadhyaya of any Upanishad or 
any portion of the veda. This peace-chant is generally in the form 
of a prayer to the Supreme about whom the Upanishad instructs, 
to ward off all obstacles in the path of grasping the import of the 
teachings. The present mantra is a unique one, as it has, within the 
short span of a single and simple verse, condensed the whole 
content of the Upanishadic philosophy. The supreme Absolute is 
infinite, says this verse. It is beyond the reach of the frail individual 
intellect of man. It also says that this universe that we see has 
come out of the Supreme and it is also infinite in its real nature. 
Thus, the cause and effect are infinite. But there cannot be two 
infinities. Therefore, the verse says that taking the infinitude of the 
infinite, i.e., by removing the apparent otherness of the universe 
through reasoning by the purified intellect, the otherness which is 
caused by nescience, what remains is the infinite Absolute alone. 
In other words, this universe is phenomenal. It has pragmatic 
reality which is transcended by the Absolute Reality which is the 
real nature of the world and one's own Self. This knowledge is the 
Saving Knowledge which frees one from the entanglements and 
sufferings of this world. By chanting this verse one's mind becomes 
attuned to the Absolute which is non-different from oneself. For 
further explanation of this verse, the reader is referred to mantra 
\/-i-1. The word 'Peace' which is the shortened form of 'may peace 
be unto us' is repeated thrice. The first utterance of the word frees 
us from all pains caused by oneself, the second utterance frees us 
from all miseries caused by the external world, and the third from 
all calamities brought about by the divine forces of nature. 


CHAPTER I 
SECTION I 
ASVAMEDHA-BRAHMANA 


OM. Salutations and prostrations to the Supreme who resides in 
the hearts of all beings, sentient and insentient, who controls the 
whole universe, who manifests Himself as the universe and yet 
remains transcending everything, the particular and the universal. 


The discriminating mind will find that this phenomenal world is 
controlled by two broad principles. One is the mystical principle 
beyond the grasp of the senses and the intellect, and therefore, 
considered sacred and secret. It is the mysterious divine law. And 
the other is its counterpart which is the external principle, 
graspable by the mind and intellect and fit to be communicated to 
the vast majority of the general public. The former is suitable only 
to the select few whose minds are of introverted nature. The latter 
regulates human conduct in all walks of life, in all secular activities 
including the religious. This external principle is based on the 
divine one which, though remains invisible and impersonal, can 
explain rationally all our actions in this world. The latter is 
unchanging, being eternal, unlike the former which is changing 
according to place, time and circumstance. As long as we are 
caught up in the current of the ever-changing world and continue 
to move with it, we will not be able to know the nature of the divine 
principle. When once we are able to stand apart as a witness of 
the world-process, we can know what this great mysterious 
principle is, and how it is at the back of everything that happens in 
the external world and the internal mind. How can we come out of 
the current of this universe and stand apart? This can be done by 
understanding the real nature of this world which reflects the divine 
principle in every condition, stage and circumstance of life. So, it 
becomes possible to know the divine through the world, even as 
the original can be known through its reflection. The conditioned 
phenomena can be transcended and the unconditioned 


Noumenon can be reached through meditation and enquiry. This 
is the theme of the whole Upanishad. 


4 | 3 a sae Aaa RE: | Wea, Ad: wWeT:, 
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1. OM. The dawn verily is the head of the sacrificial horse. The sun 
is the eye, the air is the breath or vital force, the fire vaisvanara is 
the open mouth, and the year is the body of the sacrificial horse. 
The heaven is the back, the sky is the belly, the earth is the hoof, 
the directions are the sides, the intermediate quarters are the ribs, 
the seasons are the limbs, the months and fortnights are the joints, 
the days and nights are the feet, the stars are the bones and the 
clouds are the flesh (of the sacrificial horse). The sands are the 
half-digested food, the rivers are the blood-vessels, the mountains 
are the liver and spleen, the herbs and trees are the hairs, the 
ascending sun is the forepart, the descending sun is the hind part, 
the lightning is yawning, thunder is the shaking of the body, raining 
is making water, and sound is its neighing. 


The first section of the first chapter of the Upanishad deals with the 
meditation on the great asvamedha yaga, the horse-sacrifice. 
Though this sacrifice is a ritual as other sacrifices are, here it is 
given for the purpose of meditation. 


One who meditates on the horse-sacrifice in his mind gets the 
same benefit as the one who actually performs the ritualistic 
sacrifice. The meditation is based on similarities between the 
symbol on which one meditates, which is here the sacrificial horse, 


and the object of meditation which is the virat purusha in the form 
of this universe. Through this meditation, the horse is deified into 
the virat-purusha. Time, worlds, directions, gods, etc. which are 
parts of the universe are superimposed on the various parts or 
limbs of the horse. The mantra enumerates twenty-five limbs of the 
sacrificial horse, which are to be meditated upon as identical with 
twenty-five corresponding limbs or parts of the universe, and not 
vice versa. 


The head of the sacrificial horse is to be meditated as the dawn, 
the period of about forty-five minutes just preceding the sun rise. 
The similarity between the head of the horse and the dawn, is the 
importance which both have in their respective fields. The head is 
the most important part of the horse, and so is the dawn the most 
prominent part of the day, the brahma-muhurta. Similarly, the eye 
of the sacrificial horse is to be meditated as the sun, because of 
two reasons. One is that the sun is the presiding deity of the eye. 
The second reason is their similarity in that the sun rises just after 
the dawn and the eye comes just after the head. The vital force of 
the horse corresponds to the atmospheric air, because the breath 
of the horse, which functions due to the vital force, is of the nature 
of air. Based on this similarity, the vital force in the horse is to be 
identified, through meditation, with air. The mouth of the horse is 
to be meditated as the vaisvanara-agni, because the latter is the 
presiding deity of the former. The body of the sacrificial horse is 
the year. The word 'Atman' in this context occurring in the mantra 
means the body. The year consisting of twelve months, three 
hundred and sixty five days and their further subdivisions such as 
hours, minutes and seconds, may be considered as the body of 
which these divisions of time are limbs. This is the similarity for 
meditation. The back portion of the horse is to be identified with the 
heaven, through meditation, as both are high. The belly of the 
horse is the sky, both being hollow. Its hoof is the earth, as both 
are hard. The two sides of the horse are to be contemplated as the 
four quarters, north, east, south and west, as the former are in 
contact with the latter. Its ribs are the intermediate quarters, the 


north-east, south-east, south-west and north-west. The similarity 
here may be that both are placed in between-the intermediate 
quarters in between the main quarters and the ribs in between the 
two sides of the body. The limbs are similar to the seasons, as both 
are divisions of time, as the body has already been identified with 
the year. Therefore, the former should be meditated upon as 
identical with the latter. The joints of the horse are the months and 
fortnights, their similarity being the connecting link, the former 
connecting the parts of the body and the latter connecting those of 
time. The feet of the horse are to be meditated upon as the days 
and nights. The similarity that helps meditation here is that even as 
the horse stands on its feet, the presiding deity of time stands on 
days and nights. The bones are the stars, because both are white 
in colour. The flesh of the horse is to be identified with the clouds. 
The likeness here is that even as blood drops from the flesh, water 
drops from the clouds. The half-digested food is the sand, as both 
have unconnected and loose parts. The blood vessels of the 
sacrificial horse are to be identified with the rivers, on the 
resemblance that there is flow of liquids in both, blood in the former 
and water in the latter. Its liver and spleen (the muscles below the 
heart) are hard and elevated like the mountains and hence the 
former are to be identified with the latter through contemplation. 
The hairs on the body of the sacrificial horse are to be meditated 
as the herbs and trees, the small and large in the former 
corresponding to the small and large in the latter. The forepart of 
the horse which has an upward ascent, is to be identified with the 
rising sun which also ascends up till noon. 


The hind part of the horse is to be meditated as the setting sun, the 
resemblance being that both come anterior to their respective 
posterior parts, viz., the forepart and the rising sun. The yawning 
is lightning, because the former splits the mouth and the latter splits 
the clouds. Its shaking the body has resemblance to thundering, 
because both produce sound. Therefore, the former is to be 
identified through contemplation with the latter. Its making water is 
to be meditated upon as raining, based on the similarity that both 


cause moistening. Lastly, the neighing of the sacrificial horse is to 
be contemplated as identical with sound. Here no fancying is called 
for because neighing produces sound. 


The whole universe is an organic whole, the parts of which are 
vitally connected with one another. There is really no difference 
between one person and another person, one object and another 
object, because all are made up of the same five elements, - the 
earth, water, fire, air and ether. Man erroneously thinks that space 
or ether separates one object from another. But really it does not. 
On the other hand, it is the connecting link among the objects, 
being one of the gross elements containing all the five subtle 
elements, the same elements which go to constitute the bodies and 
objects. Thus, one must know that there is no physical separation. 
Then what is the cause of separation which every one feels in this 
world? The cause is psychological, created by imagination. It is this 
wrong imagination by the mind that causes the feeling of 
separation among persons, animals, plants and other objects, 
which feeling of segregation and individuality causes all sorrow and 
misery. Therefore, one who hankers after Liberation, which is 
destruction of sorrow once for all, has to give up the erroneous 
imagination of separateness and resort to right thinking and realise 
the one homogeneous, organic nature of this universe. The 
meditations which are known by the names of vidyas or upasanas 
in the Upanishads, aim at this great Goal of human life. In this 
meditation on the horse-sacrifice, the sacrificial horse, the most 
important item of the sacrifice, is to be meditated as the whole 
universe which forms the body, as it were, of the virat-purusha, 
also called prajapati and hiranyagarbha in this context, who is the 
presiding deity of the horse-sacrifice. 


The second mantra completes this imagery. 
Hed 3d Weaeaealededd, aa ys Bas Ae: UA 
Rara RANA, AAR FAS Bier vat ar seg Hearst: 


Haad: | Sal cal cdletded Aol ea, Hac, 3A 
ATA; WAS VAT Fey: HAST Aer: | 2 Il 


ISA WIAA WIA HEAT Il 


2. The mahima (a golden vessel which is used to hold the libations 
at the horse-sacrifice) in front of (the sacrificial) horse, is the day. 
The source of it is in the eastern sea. The mahima (a silver vessel 
which is also used to hold the libations) behind it (the horse), is the 
night. Its source is in the western sea. Verily, these two glories 
appeared on either side of the horse (as the two sacrificial vessels). 
He, after having become a haya carried the gods, as a vaji carried 
the celestial minstrels, as an arva carried the demons, as a horse 
carried the men. The sea is its companion indeed, the sea is its 
source. 


In this mantra the term mahima is used for the two vessels made 
of gold and silver, which are most essential for the asvamedha 
sacrifice, to hold the libations. These two vessels, one made of 
gold and the other of silver, are always placed on either side of the 
horse, when the sacrifice is performed. These vessels symbolise 
the day and the night, respectively, which follow in our world, one 
after the other. The golden vessel stands for the day, because both 
are bright in nature. The silver vessel stands for the night, most 
probably to symbolise the starry nights. Or, it may be because ra 
is common in rajata (silver) and ratri (night), or perhaps due to the 
reason that both silver and night are inferior to gold and the day 
respectively. However, it is clear that the two vessels are symbolic 
of the bright day and the starry night. 


It is our everyday experience, that the day dawns from the eastern 
sea where the sun rises, and the night falls when the sun sets in 
the western sea. So, it is said that the source of the first mahima is 
in the eastern sea, and that of the second mahima is in the western 
sea. 


The above-mentioned glories (mahima) appear in the front and at 
the back of the horse. The day appears in the front (of the horse), 
its head representing the dawn of the day, and the upper half, the 
ascending sun. The night falls at the back of the horse, because 
the lower half of it is the region of the setting sun. 


haya, vaji, arva and asva mentioned in this mantra are different 
types of horses, and are distinguished on account of their different 
characteristics. 


The sea is its companion and its source. The sea here may 
represent the Universal Self, to whom the horse is tied. bandhu is 
here used to indicate bandhana, that to which the horse is tied, or 
the stable where the horse is tied. bandhu generally means 
companion. The supreme Self is also the abode of the horse, to 
which it owes its birth, i.e., the world has come out of the supreme 
Self. It is said to be the yoni, the source. The world subsists in It as 
the manifestation of prakriti. 


"The horse has its abode in the water" - says the Taittiriya Samhita, 
which should never be taken in its literal sense, that the horses are 
born of the sea, though the sea is the well-known place of their 
origin. The name saindhava applied to horses is so derived. As in 
the previous mantra the sacrificial horse has been graphically 
symbolised as the world, or creation in a wider sense, in order to 
facilitate meditation on the asvamedha sacrifice, and to divert the 
external actions of man to the inner life of meditation. It will be more 
appropriate to understand the deep import of the above passage, 
by interpreting it as "the world has its abode in water". Water 
conveys the idea of subtle elements. Water stands for all the 
elements, because it is really a combination of water, fire and 
earth, according to the tripartite creation of the gross elements 
(vide Chh. Up. VI-iii-3). Water is all-pervading. 


Summary 


In this first section, the world is compared to a sacrificial horse, and 
an exhaustive description of the world is presented in comparison 
with the different limbs of the horse. This section aims at explaining 


the famous and elaborate 'horse-sacrifice’, with a view to giving it 
an esoteric and philosophic meaning. It is a fact within the range 
of everybody's knowledge, that the aim of the Upanishadic 
philosophy is to lift the individual's mind from the lower regions of 
samsara to the higher planes of sublime ideals. In olden days, the 
asvamedha was a very well-known and popular sacrifice. The 
sacrificer aimed at achieving victory over the kingdoms of the 
earth. This was the case with all those that were desirous of earthly 
happiness. But, people who were endowed with higher thought 
and experience sought to spiritualise that sacrifice, by making it a 
mode of conquering the lower mind, a way of inner meditation, for 
gaining suzerainty over one's own self. While the followers of the 
karma kanda stick on to the external aspect and meaning of the 
sacrifice, the wise seer of the Upanishad penetrates deep into its 
inner spiritual significance. And, thus comes to him the vision of 
the cosmic Spirit which the sacrificial horse symbolises. 


Thus Ends the First Section Entitled Asvamedha-Brahmana 
in the First Chapter 


SECTION II 
AGNI-BRAHMANA 


ade Paa Hd, Aegida, Hea ES 
Aq: dratshed, stead FAA | Asda Ae 
aasad; Hdd d A PARNA, adaha; F g aT eÀ 
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1. Before creation nothing was in existence. This (world) was 
enveloped by death (in the form) of hunger (voracity), for hunger is 
death. He thought: May I have mind; then He created the mind. He, 
worshipping Himself, moved about. During His worship, water was 
produced. (Then He) thus (thought): Water was produced while | 
was worshipping. Therefore, this is the fire so called (because, it 
has the nature of brightness and pleasure). One who thus knows 
the (origin, etc. of) fire, for him, verily, happiness comes. 


In the previous brahmana or Section, the sacrificial horse has been 
identified with the world and world-order, and its resting place has 
been declared to be the supreme Self. 


This brahmana opens with the unmanifested condition of this 
universe before the creation of the mind and the rest. Everything 
was devoid of name and form. The creation was in its dormant 
state. The five great principles were in their unmanifested state. 
There was neither cause nor effect, preceding the manifestation of 
the universe. 


This mantra may give rise to many objections that are raised by 
the Nihilistic school of philosophy. Was it altogether void? For, the 
sruti says that there was nothing before creation, which indicates 
the absence of both cause and effect. But, wnen cause and effect 
are totally absent, the conception of non-existence cannot arise in 
the mind. The absence of a pot presupposes, according to the 
nihilists, the non-existence of that pot. If this view is to be taken as 
correct, if the non-existence of the effect is to mean total non- 
existence, then there would arise the great danger of disharmony 


in the sruti texts themselves. "This was verily before, the Self alone 
and nothing else" (Ait. Up. l-1); "Before it was the Atman alone" 
(Bri. Up. l.iv.1), and other similar passages in the sruti declare that 
though there was neither day nor night, neither being nor non- 
being before the emergence of the universe, yet, however, the 
supreme Being was existing. It is the primary Being, for no other 
whatsoever preceded It. If we agree with the view that nothing was 
existing before the creation came into manifestation, as some of 
the schools of philosophy hold, then there would occur an 
inconsistency in the subject matter of the present topic which is 
immediately followed by, 'this was enveloped by death in the form 
of voracity’ 


It is not correct to say that existence presupposed a universal void 
or total absence of the primary cause, for we have never seen a 
pot coming into existence without a cause, viz., clay. No effect is 
produced when there is no cause. Whether or not the cause is 
perceptible, we can infer a cause from the effect, as we infer the 
clay, the cause, from the effect, the pot. It is immaterial whether 
the cause is perceptible or not. What is significant is the production 
of the effect. From this, we rightly infer that before creation the 
universe also must have existed in its existent cause, as pot in its 
cause which is existent. 


The sruti says that the world was covered by death, which means 
that death was in existence prior to creation. Then, of course, the 
objection is answered by the same sruti. Now we understand the 
passage in this way: This creation was, before it could be 
distinguished by name or shape, i.e., before its manifestation, 
enveloped by the all-enveloping death; nothing existed 
whatsoever, If this passage is read and explained from the 
mythological point of view, death here symbolises the state of adi- 
pralaya, the first state of cosmic deluge. Before life manifested in 
creation, there was total negation of it, which is characterised by 
the state of death. Death is the opposite of life. Death is also known 
by the name of hunger. Hunger is an epithet of death. Hunger is 
the desire to eat. It is the tendency to the death of that which is 


eaten. We know by our experience that hunger, in course of time, 
is followed by death, for on account of hunger one eats the other. 
If one does not eat the other, one has to die out of hunger. 
Therefore, hunger refers to death. Just as when we say ‘there was 
no pot’, we refer to the absence of the pot, similarly, death refers 
to the absence of life, the first characteristic of creation. 


But death, which corresponds to the absence of life in its 
manifested aspect, is not capable of thinking, unless there exists 
some other cause, which has properties of thinking and willing. 
Then death must presuppose its cause in the form of iccha-sakti, 
i.e., the desire aspect of the creative activity. It is this iccha-sakti 
that impels death to think: 'Let me have a mind’. 


To put the matter concisely, prior to creation, everything that was 
was unmanifested. The life-vibrations were in latent form. Though 
the supreme Principle was there, It was in an unmanifested form. 
Just as earth is seen in the form of a lump of clay, and clay, as a 
matter of fact, manifests itself in the form of a jar, similarly, the 
supreme Principle manifested Itself, by virtue of Its iccha-sakti (will- 
power) in the form of creation. Death, in this passage, refers to the 
unmanifested aspect of the life-principle, which, in that condition, 
was temporarily devoid of iccha-sakti, the power to will. 


He thought: 'Let me have a mind’, and then He created the mind. 
Mind here corresponds to the iccha-sakti, which is a characteristic 
of the life-principle. This is a metaphorical illustration of the process 
of the projection of life. After life was projected through the venues 
of death, it (life) animated itself throughout. As a consequence of 
this animation caused by the life-principle, death disappeared, just 
as darkness disappears with the appearance of light, or the lump 
of clay disappears when the form of a pot animates the whole being 
of the clay. This animation of the life-principle is figuratively pointed 
out by the statement: 'He created the mind. 


Then what happened? Life appeared, became manifest in the form 
of ‘willing’. This view is supported more or less by all the srutis, on 
similar lines. 


Then it is said that He went on worshipping. Here the act worship 
symbolises the animation of kriya-sakti, creative power. The life 
principle is always understood to denote activity too, inasmuch as 
it is the sole cause of ‘willing’. 'Worship' can denote the setting of 
kriya-sakti in motion, dynamism or activity. From such activity, a 
twofold result follows: First, there is an awareness of the activity of 
the mind which is described as fire. Secondly, there is a 
consciousness of the feeling of happiness arising from such 
activation of the mind which is described as water. Since both owe 
their birth to one source, they are commonly named arka. arc 
means worship. kam means happiness. The combination of these 
two words results in the noun arka. Worship represents fire, and its 
outcome, happiness, represents water, these being the third and 
the fourth principles in the order of creation. 


While the process of creation was going on, as stated above, water 
was produced as an effect of worship, the animation of kriya-sakti. 
No sooner did He see the water, the life-principle, than was He 
immensely delighted, for creation had taken place. He meditated 
on the origin of this water-whence did it come, and how? He 
discovered that while worshipping or setting His kriya-sakti, the 
power of dynamism in motion, water, the life-principle, had sprung 
up. He discovered or became aware of His kriya-sakti, which was 
animating all, throughout, as the sole-force. It gave Him delight, as 
it were. Thus arka is an epithet of fire derived from the performance 
of worship, leading to happiness (arcate kam arkam). As already 
stated, fire is the third principle, and water the fourth. akasa and 
vayu precede them in the act of creation. 


The brahmana concludes its first mantra with a phala-sruti: One 
who thus knows the origin, etc., of the fire element as kriya-sakti in 
the order of creation, for him happiness (kam) comes. The 
meaning is that happiness is related to the life-principle in man. 


The next mantra deals with the creation of the grossest and last of 
the principles - earth. 
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2. Water, indeed, is arka (brightness). That which was froth in the 
water solidified. That (mass of solidified substance) became the 
earth. Because of it (He) became tired. (Then) the lustre and 
essence of the tired and distressed (prajapati) turned into fire. 


Before we proceed to describe the emergence of the earth, we 
shall summarise the meaning of this mantra as stated in the 
Taittiriya Upanishad (Il-i): "From the Self, verily, space arose, from 
space air, from air fire, from fire water, from water the earth, from 
the earth herbs, from herbs food, from food semen, from semen 
the person." 


Water is fire, because it has emerged from fire. Water is the 
substratum for fire, for, indeed, nothing whatsoever would exist if 
the life-principle had not come into manifestation. In the order of 
creation, too, water principle follows soon after the emergence of 
fire. Water is the main principle on which life subsists in this 
creation. From water earth was formed, i.e., out of water sprang 
forth the embryonic state of the universe. 


The mantra states that that which was froth in the water solidified. 
It means that the earth sprang up. This solidification was as a result 
of the internal and external heat which must have been enveloping 
the whole atmosphere in the pre-embryonic state of the earth. It 
will be said later on in this Upanishad: ‘In the beginning this world 
was just water', etc. While discussing the cosmology in the 
Chhandogya Upanishad, Sanatkumara, by the way, tells Sage 
Narada: ‘It is just water that is solidified, that is this earth, that is 
the atmosphere, that is the sky.... all these are just water solidified’ 
(VII-x-1). Reference to this cosmological conception is found in the 
Aitareya Upanishad too: 'Right from the waters He drew forth and 
shaped a person’ (l-3). 


That solid substance which was formed in water is earth. the fifth 
and the last principle, in the order of manifestation. In its embryonic 


state, it must have been as big as an egg. Egg in Sanskrit language 
is called anda. Most probably the epithet brahmanda for the 
universe, is derived from this embryonic state of the universe, 
when the earth was as big as an egg. 


After having created the earth, which was so tedious a process, 
He, prajapati, became tired. It is perhaps for this reason that there 
is no sixth principle. From the general knowledge of physics and 
through observation also, we know fully well that the whole 
universe is animated by one common principle. Through endless 
ages, this common principle has remained the same throughout, 
without any modification in its essential nature. The statement 'He 
became tired' opens before us a new venue for thought and 
research, which stands before us and confronts us with the 
question, "Why He became tired and how did it prevent the further 
emergence of a sixth principle?". The projection of the earth was 
no small task for prajapati, and therefore, naturally He became 
tired, as everyone becomes tired after -work. 


Tired and distressed as He was, His essence or lustre emerged 
from His body and the principle of fire was born. This fire is the 
first-born viraj who is identified with the sum-total of all the bodies. 
He possessed a body and organs, for smriti says: "He is the first 
embodied being". Agni in this mantra stands for viraj. sara means 
a mass of solid substance, the cream of slightly curdled milk. This 
is to illustrate that the mind assumed denser and denser form and 
thus all material objects of the earth were created. He became 
tired, because He had worked much. He became distressed 
because He had become separated from the supreme Self, His 
Abode, the stable of the sacrificial horse (vide mantra I-i-2). 


brahma, the Creator began to move about manifesting as the vital 
energy in his creation. This vital energy is spoken of as agni. Lustre 
came out' means that brahma functioned as prana in all beings. 


The next mantra deals with the further division of life. prajapati, as 
fire, divided itself in threefold ways, as the sun, air and fire. Death, 
which was one when creation emerged, became multiplied, 


vitalising all through the sun, pervading all space through air, and 
sustaining all life in the beings through prana. 
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3. He (Death) divided himself threefold, making the sun the third in 
respect of fire and air, and the air third with respect to fire and sun. 
This prana also divided itself threefold. Eastern direction is his 
head. Yonder one and yonder one (north-east and south-east) are 
his two arms. (Likewise) the western direction is his tail (hind part). 
Yonder one and yonder one (north-west and south-west) are the 
thighs. Southern and northern (directions) are sides (flanks), the 
sky is (his) back, the atmosphere is his belly. This (earth) is (his) 
chest. He (Death) is resting (standing firmly) on the waters. 
Wherever the knower (of this fact) goes, there (he) has a resting 
place (he gets a resting place). 


Death became divided threefold. Those divisions were the sun 
(vital energy), fire (life) and air (Space). It may be said here that the 
whole of creation, during that period had become animated with 
these three gross factors. Naturally, the prana also became 
threefold, for prana is the pervading essence in the entire creation. 
Whenever any factor of creation is dealt with, prana is naturally 
included in it. When Death was divided into three, i.e., sun, fire and 
air, prana also followed the same process of division. It became (1) 
Life in the Sun, which vitalises all things, (2) Life in the Fire, which 
sustains the main life principle, throughout the creation, and (3) 
Life in the Air (space and light). 


What is that Death like? The mantra replies through a metaphor. 
Eastern direction is its head. North-east and south-east are its 
arms. Western direction is its tail or hind part. Tail means the 


horse-tail, horse standing as a symbol of creation as envisaged in 
the first Section. North-west and south-west directions are its 
thighs. The southern and the northern directions are its two sides, 
right and left. The heaven is its back like the back of a horse, 
projecting upwards. The atmosphere or the intermediate space is 
the belly of this Death. The space is used to denote the belly, for 
the simple reason that the endless worlds are contained only within 
space, even as all food that is eaten is contained within the belly. 
This earth which is our planet, is its chest or breast. It is resting on 
the waters. Quite true, for all life depends on water. sruti also says: 
"evam ime lokah apsu-antah-thus do these worlds are in the 
water." The cosmic waters are supposed to be supporting the 
universe from endless ages. Wherever a knower of this fact goes, 
there he has a resting place. In other words, one who knows that 
the whole of the universe is but the cosmic body of the Atman, he 
is revered everywhere. Wherever he goes he gets a place for 
resting. This is to glorify the knowledge of the emanation of the 
universe from the Atman in its threefold aspect of adhyatma, 
adhibhuta and adhidaiva. 
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4. He, (the voracity, Death) desired: 'Let me have a second body’. 
(Having thus desired) He became (brought about) the union of 
speech with the mind. The seed that was there, (it) became 
samvatsara (year). Prior to him (there had been) no year. (He, the 
Death) reared him (samvatsara) for as long as a year. After this 
period (he) created him. (When he was born) He (Death) opened 
(his) mouth (to devour him). He (babe) made a sound (uttered) 
bhan. That (sound) indeed, became speech. 


After having manifested himself as the first organism, in the cosmic 
egg, he, the Death, thought of or desired for a second body (self). 
His first body was viraj, containing within himself the whole 
organism of mundane creation. The second self which he desired 
for, came to his mind as vak, speech. vak is the power or medium 
of expression. It is quite natural that what one thinks one 
expresses. This correlation of ‘thinking’ and ‘expressing’ is 
established in this mantra. 


Speech is thought expressed. No form of knowledge can find 
expression without the medium of speech. Speech reproduces the 
thought in the form of sound-vibrations. How could one express 
himself, if there were no speech! It evidently goes to establish the 
fact that soon after creating the viraj, the cosmic organism, Death 
thought by virtue of his mind, to create 'speech' by which he (the 
viraj) would be enabled to express or know his existence. It will be 
said later on that knowledge has for its support speech (Il-iv-11). 
What we speak is the grossest reproduction of knowledge. When 
knowledge springs up in the mind, certain subtle vibrations form a 
group. These subtle vibrations in a group express the subject of 
knowledge. And, when this expression takes place through the 
medium of sound, we call it speech. So speech presupposes a 
thought, a knowledge, for what is not knowledge can never find its 
expression in any form, whatsoever. "Verily if there were no 
speech, neither right nor wrong, neither good nor bad, neither 
pleasant nor unpleasant would be known. Speech, indeed, makes 
all this known." (Chh. Up. VIl-ii-1). Speech, thus, is the first 
conception of knowledge, and the first expression of thought. 
Before speech, thoughts must have been infinite in nature. It was 
only speech which gave them a definite shape, the form of 
knowledge. 


Thus, he (the Death) brought about the union of speech with the 
mind. He created speech which reproduced his mind in the form of 
knowledge. What is that knowledge? It is the three vedas, the 
source of all secular knowledge, the first expression of 


hiranyagarbha, the first sound in creation, the first kind of 
knowledge. 


The cosmic mind, after having caused union with speech, after 
having reflected upon the vedas (knowledge), conceived division 
in eternity. Before this, there was no division of time. This division 
so happened, because he reflected upon the past through his mind 
and effected its (mind's) union with speech. The reflection on past 
gave birth to the conception of the time factor, just as the reflection 
on ether gives the conception of space. Time factor naturally 
involves in it three divisions, - past, present and future. 


The seed of creation was there in that embryo, the viraj. It had not 
manifested as yet. It was in a latent state, awaiting the completion 
of duration, when the egg would get broken and the first embodied 
soul would spring up. He was waiting so long as a period which 
was equivalent to our one year. It is this intermediate duration of 
time which is well known as a year among us. 


Now, it was time for the viraj to come out of the egg. Creation took 
place and viraj was born, who was the first in the embodied 
mundane creation. 


The babe is born. This new-born babe is universe in miniature. It 
sprang out of Death. For, every kind of life presupposes Death as 
its cause. Death causes life to manifest. The whole of creation 
owes its origin to Death. 


Death now wanted to swallow the new born babe - says the 
Upanishad. But then, the question arises, why did It want to eat its 
own offspring? The reply is just simple, of course, philosophical. 
Life is born for Death. No sooner does one come into 
manifestation, he faces death which always stands before him. Life 
which has followed death is nothing in the vast span of eternity. 
Behold the life in the universe, from the view-point of the seer of 
this Upanishad. Is it not in the ever-devouring and voracious jaws 
of Death? The endless universes which are born of time and limited 
by space and causation, are fleeing every second towards Death. 
There is nothing whatsoever in this universe which does not meet 


with death, for the universe is ever subjected to Time (kaala) which 
never survives the next second, but passes away instantaneously. 
Time is the ruling factor of all beings. The universe is divided into 
infinitesimal fractions of time. The so-called span of universe-life is 
nothing before Infinity, as it also is bound to be devoured by Death. 
The wise seer of this Upanishad has foreseen the ultimate end of 
life, and describing it graphically, he says that the new-born babe 
faced Death who was intent on devouring it as soon as it was born. 
Continuing the graphic description, the Upanishad says that the 
babe cried in terror as everyone of us would do when death 
approaches. This also suggests that the worlds were born with a 
terrorised complex, with an innate and natural fear for death. It is 
not a poetic fancy, but a glaring truth, for everyone is afraid of 
death. 


Terribly frightened by the presence of Death whom he had never 
seen before, but whose fear was in him due to the fact of primal 
ignorance, the babe, it is said, produced the sound bhan. It was 
the first manifestation of speech as sound. It is called vak, for vak 
is that which is spoken. "Whatever sound is there, it is just speech’ 
(l-v-3). 
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5. He thought thus: 'Verily, if | kill him (the new-born babe), | shall 
make little food. Thus (on this reflection) he (Death) by that speech 
and by that mind created all this, whatever there is (existing) here: 
the rigveda, the yajurveda, the samaveda, the metres, sacrifices, 
men and animals. Whatever he (thus) created, all that he resolved 
to eat. (Because Death) verily, eats all, therefore aditi is so called. 
He who thus knows how aditi came to have this name (he who 


knows him in his nature as aditi), he becomes the eater of all this, 
everything becomes his food. 


We have seen how He manifested himself as time and space. In 
this mantra, the creation of the gross universe is described. 


After having resolved to kill the little babe, He, the Death, thought 
that it would be unwise to kill him now for He would be making very 
little food. Creation had just sprung up. There were neither animals 
nor men, nothing whatsoever, except life, which had just 
manifested in the form of viraj. That too, Death wanted to devour. 
But it would be too little for him, for how can the all-devastating 
Death be satisfied with a meagre quantity of food! Moreover, viraj 
represents food and the producer of food. If the producer of food 
itself is eaten up, then there will be no more production of food to 
eat. So, Death abstained or desisted himself from killing the first- 
born. And at the same time, with the help of speech and mind and 
through their union, created all that exists here. 


With the united operation of speech (knowledge) and mind (will- 
power), i.e., jnana and iccha combined, He manifested himself as 
the three vedas-rigveda, yajurveda, samaveda; the seven metres- 
gayatri, ushnik, anushtubh, brhati, pankti, trshtubh and jagati - in 
which the stotras, sastras and other scriptures are composed and 
sung; the sacrifices, men and animals. 


In the foregoing mantra, it has been already said that Death 
projected viraj through the union of speech with the mind. That 
union of the mind with speech was then in an unmanifested state, 
while here the reference is to the manifestation of the already 
existing vedas. In the beginning the knowledge too was not in a 
manifested form. It was remaining unexpressed for want of a 
medium. It was only an idea in the mind. The mind was able to 
conceive knowledge, though it could not give expression to it in 
any form. When the knowledge (jnana-sakti) came to be expressed 
through the medium or channel of speech in the gross universe, 
life found ample scope for spontaneous evolution and expression. 


Now, the knowledge expressed itself in the form of vedas, metres 
and sacrifices. And these, in the scheme of creation, were further 
expressed, in course of time, in a still grosser form, by men who 
possessed the knowledge so expressed and utilised it. 


This development in the said universal scheme must have taken a 
pretty long period. And perhaps, it was much later, when man sang 
the vedas in different metres and started sacrificing animals for his 
own sake. So, it should not be argued that He created vedas, etc., 
to be sung, sacrifices to be performed, animals to be sacrificed and 
men to sacrifice those animals. We shall be losing sight of what 
this mantra wants to present to us, if we unjustly infer that 
everything was created only for the sake of man. What exactly the 
Upanishad aims to teach us is that everything, whether animate or 
inanimate, sentient or insentient, movable or immovable, big or 
small, was created by Him alone. Creation should not be ascribed 
to any other being. It is He the Creator in whom all this exists and 
gets dissolved at the end. The fact of creation is a sort of His self- 
expression, which finds an interesting explanation and description 
in the mystic-minded sages, This process of His self-expression is 
like a long chain, which, though it contains in it diverse pieces or 
links, is one in essence. 


The mantra states that whatever He projected, He was intent on 
eating. It may be explained in this way: Every object which is 
manifested and has name and form, is bound to be victimised by 
Death. It is sure to perish, for it is limited by time, space and 
causation. It might survive the blows of time for a good number of 
years, but in the end it has to die, for nothing that is born can be 
eternal. Creation as a whole is short-lived, and everything in it is 
pre-resolved to be eaten away by Death. Therefore, it is but natural 
that Death must have intended to subject viraj to His inevitable law. 


Who is this Death? Once again the sruti follows the same course 
of describing Death, and identifies Him with aditi whom the rigveda 
declares to be everything in this universe: "aditi is heaven, aditi is 
the sky, aditi is the mother and He is the father..... etc." 


How did Death come to have this name aditi? It is because Death 
is all-consuming, all-enveloping and animating the whole being of 
creation. As stated in the just preceding paragraph, aditi is heaven, 
sky, mother, father, etc. He is immanent in the whole being of 
creation. Because of this common function of animation and 
immanence, the Death is identified with the aditi of the rigveda. 
Death possesses this characteristic and therefore he came to have 
this name aditi which the text refers to. 


One who knows that Death is aditi, because It consumes all, 
becomes the eater of all. He becomes identified with everything. 
One who knows that there is one all-pervading factor in the entire 
cosmos, becomes freed from the clutches of birth and death. The 
text metaphorically puts this fact by saying that He becomes the 
eater of all this, all names and forms. 


To such a man who feels himself identified with everything, 
everything becomes his food. He develops that cosmic vision, by 
which his Self becomes immanent in every speck of this vast 
creation. Then, all that others enjoy becomes his enjoyment, all 
that others eat becomes his food. So the mantra says: everything 
becomes His food. 
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6. He thus desired: 'Let me again perform sacrifice with the great 
sacrifice'. He became tired. He was afflicted by distress. (Then) the 
glory and vigour of the tired and distressed (Death) departed. The 
vital breaths are verily glory and vigour (of the body). (So) after the 
departure of the pranas (out of the body), the body began to swell. 
(But) his mind, indeed, was (set) on the body. 


The previous mantra has explained the projection of this universe 
starting from vedas and ending with animals, i.e., from knowledge 


to ignorance. This and the succeeding mantras go to interpret the 
sacrificial horse and the asvamedha sacrifice concealed in 
etymological camouflage. 


The scheme of creation has thus been perfectly set in motion. 
Death, who has been attempting hard to put everything in order, 
has become immanent in the entire creation. The term ‘death’ 
remains merely as an epithet for Him, for He is much more than 
Death. He is life expressed. He is now the creator, prajapati 
concealed, as it were, in the womb known as hiranyagarbha. He 
has become the cause of all subsequent creation. The process of 
creation is in a far advanced state. Knowledge has become 
manifest and has given a definite shape to the course of action. In 
this scheme of creation, man is born with the special privilege of 
thinking and contemplating on higher matters which are far beyond 
the reach of other beings. In him springs up the desire to know the 
Reality behind the gross universe and an aspiration to soar high in 
the sublimities of philosophical knowledge. Of course, knowledge 
is inherent in him, as it has followed him throughout, right from the 
dawn of creation. This mantra and the next present this quest of 
man in terms of sacrificial horse and horse-sacrifice respectively. 


Sacrificial horse, as a rule, is sanctified and assigned to the gods, 
the divinities. The performer of this sacrifice purifies the horse by 
means of specific rituals and then lets it free for a year. In the same 
way, the individual soul has to resolve to make a greater sacrifice. 
He has to purify his entire being-senses, mind and his gross 
nature. Purification of one's own nature constitutes the first item in 
this sacrifice. For, without having it purified, it is unfit to be 
dedicated for higher purposes. Undoubtedly, the task is not a small 
one, because it entails great effort and continuous struggle. The 
individual is liable to become tired and distressed in this process. 
His organs may not be strong enough to co-operate with him in this 
great attempt. But in course of time, the entire bundle of impurities, 
which has shaped his nature, may depart. It is only after this 
sanctification that he will become fit for higher meditation which this 
mantra refers to in sacrificial terms. 


Sacrificial horse denotes the individual soul who has to cast away 
the impurities of his being and get himself prepared for the highest 
sacrifice. He has to reject names and forms and realise his identity 
with the Supreme Being who transcends all, who is the prompter 
of Death, whom the Death does not know, whose body is Death, 
who rules Death from within- the Atman-Brahman. 


Going deep into the mantra we find that it deals with the following 
points: (1) He desired to perform a greater sacrifice; (2) He 
performed the sacrifice and became tired; (3) His reputation and 
strength departed on account of the hard sacrifice that he 
performed; (4) after the departure of organs, his body swelled; and 
(5) His mind did not leave the body. The individual soul attempts 
at sacrificing his entire animal nature, and plunges into the task of 
purifying himself and becomes tired. To shed off the animal nature 
is not an easy affair and one has to lose one's individuality and 
secular relations. The individual Jiva finds, as it is natural, that his 
entire being is undergoing an overhauling process, and this is the 
intermediate state in the individual's progress to the Supreme. 
However, he is very careful, for he has been intently watching the 
overhauling that is taking place in his being. 


Next follows the projection of purity and success in attempting at 
the horse-sacrifice. 
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7. He desired thus: May this (the swollen body) of mine become fit 
for sacrifice. May | become embodied through it. Because (it) 
swelled, therefore it became (known as) a horse; that became fit 
for sacrifice. Thus, that indeed, is the origin of asvamedha 
sacrifice. He (who) knows him thus, verily, knows the asvamedha. 
Letting it (the horse) remain free, he reflected upon it. After a year, 
he sacrificed it (the horse) for himself and (also) assigned the other 
animals to the gods. Therefore, they (all those who perform 
sacrifices) sacrifice to prajapati the sanctified (horse) which is 
dedicated to all the gods. That which gives forth heat (sun), that, 
indeed, is asvamedha. The year is his (sun's) body. This earthly 
fire is arka (the universal fire). These worlds are his self (body). 
These two (fire and the sun) are arka and asvamedha. Again, both 
of them are indeed, the same god, Death. (He who knows this) 
conquers further death. Death obtains him not. Death becomes his 
self (body). He becomes one (becomes identified) with these gods. 


He, the hiranyagarbha desired to purify his being, as to make it fit 
for the great sacrifice which has been explained in the commentary 
of the preceding mantra. He thought of embodying through his 
purified being. 


Because the body had undergone swelling, so it is Known as asva 
which means ‘a horse’. In spiritual terminology, it must refer to the 
nature of the individual, which is the vehicle of individual activity. 
And because it became fit for a sacrifice, therefore the horse- 
sacrifice came to be known as asvamedha. asvamedha sacrifice 
is a process of purifying one's self from the instinctive animal 
nature and making it fit to be consecrated to gods, i.e., fit for higher 
attainments, and thereby asserting an unquestioned and 
undisputed triumph over one's own lower self. 


The text says: "He who knows it thus, indeed knows the horse- 
sacrifice." It further says: "Let one imagine himself as the horse 
and remain free for a year and then sacrifice it to himself and 
despatch the other animals to gods." In short, the mantra 


expresses through these lines, that one should perform the horse- 
sacrifice to himself, rather than for others whom he wants to 
conquer. 


Horse-sacrifice is the sun that shines and gives light to all. The 
year is his body, that is to say, his body corresponds to the time 
factor. What is that for which it is called arka and used by the 
sacrificer? This fire is all-pervading arka, because its limbs are 
these three worlds. So fire and sun are arka and asvamedha. 
Again these two are identical with Death. Fire denotes the sacrifice 
and sun stands for the result of sacrifice. These two are the same 
god, Death. This Death is the same deity, of whom there is 
reference in the very beginning of this section, who was enveloping 
everything that existed and who subsequently became fire, etc., 
and divided himself in three ways. 


One who knows through meditation, what has been said just now 
about Death, wards off death and thereby rebirth also. He is not 
born again, and therefore, death has no chance to operate over 
him. He himself becomes identical with Death, hiranyagarbha, and 
thereby, becomes one with these deities for whom the sacrifices 
are performed. He becomes the Self of all. 


Summary 


This section mainly deals with the topic of creation and presents a 
systematic scheme of world-evolution. Starting right from the 
unmanifested state of creation referred to by the term Death, the 
section, step by step, proceeds with the emergence of five great 
principles in the system of creation, the formation of an embryo in 
the water, the formation of earth, and the birth of the first-born viraj. 
The interesting conception of the birth of time factor and the 
production of sound, leads to form a definite idea about the genius 
of the seers of the Upanishad who so thought of it long, long ago, 
and whose primal knowledge all of us inherit today. Death has 
been philosophically brought about throughout the section and it is 
a true presentation of it. 


The last two mantras are very deep in their import and mystic in 
expression. They give a beautiful representation of the famous 
horse-sacrifice, which is the main topic of the first section. The 
horse-sacrifice can be viewed from a different perspective which 
will be very interesting to those who wish to understand the rituals 
of the sacrifice in the spiritual and philosophic perspective. The 
importance of cosmic identification is stressed in almost every 
mantra at the end. 


The Seer of the Upanishad seems to have tried his utmost to 
express a big volume of philosophical truth in an aphoristic style. 
Therefore, it needs a speculative and penetrating understanding to 
grasp the real import. 


Thus Ends the Second Section Entitled 
Agni-Brahmana in the First Chapter 


SECTION Ill 
UDGITHA-BRAHMANA 
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1. The offsprings of prajapati were indeed twofold, the gods and 
the demons. Therefore (naturally), the gods (were) fewer in 
number, (and) the demons (were) numerous. They (gods and 
demons) rivalled with each other. (Therefore) indeed, they, the 
gods said: let us now surpass (these) demons in the sacrifice 
through udgitha. 


In this mantra the philosophy of good and evil is explained 
allegorically. The descendants of prajapati were of two classes, 
gods and demons. Gods were virtuous and the demons were 
directed merely by secular goals. Naturally, gods were few in 
number and demons were numerous. Both of them rivalled with 
each other for the ownership of these worlds. This sort of rivalry 
continued for a long time, till at last gods decided amongst 
themselves to defeat the demons through the aid of udgitha,1 in 
the sacrifice. 


Since the beginning of creation, there have been the good and the 
virtuous, as well as the bad and the vicious. Gods represent the 
virtuous in whom the quality of sattva is predominant and who have 
purified thoughts and refined actions, actions that are 
recommended by the laws of conduct. Demons represent that 
particular class or nature of people, which is influenced and 
goaded by the twin forces of rajas and tamas and which delights 
and takes pleasure in purely selfish affairs. This class or nature is 
very much opposed to the other one. 


The gods and the demons are not different from man. 


1 The udgitha is a song which occurs in the second chapter of the 
samaveda. The hymn begins with the mystic syllable Om. The 
chanter-priest is called udgata. 


These twin forces exist within him and come to express themselves 
through the medium of speech and other organs of action and 
knowledge. When they are immaculate under the influence of pure 
thoughts and right actions, they become gods, the shining ones. 
When they are impelled by vicious thoughts, directed merely for 
one's own petty ends and sense indulgence and opposed to the 
gods, they are called demons. Gods perform only those actions 
that are enjoined in the scriptures and which do not oppose the 
general conduct. The demons base their actions on perception and 
inference and are goaded by something or other which is not of 
permanent moral value. In this mantra, the terms 'god' and 'demon' 
stand for the sum-total of sense-organs, which by virtue of good 
actions is named ‘god’, and by the force of vicious actions is known 
as ‘demon’. 


The gods were outnumbered by the demons who were numerous. 
It is because the senses are strongly inclined to enjoying the gross 
objects and give very little attention to those deeds that are 
recommended by the scriptures. 


Goodness is very difficult and rare to achieve, whereas vice and 
irreligiousness are always rampant. It is because the senses have 
a tendency to go out into the gross, visible world of objects, and 
not to see what is internal and spiritual. This is the reason why the 
demons who represent the ordinary class and nature of creation, 
surpass the gods in number. 


sattva is a spiritual and divine quality. When it preponderates, 
righteousness and virtue prevail in creation, and truth, purity, non- 
violence and other divine qualities are practised by people. There 
is then absence of wrath, anger, lust, jealousy and other demoniac 
qualities. People become good and sweet-natured, tranquil and 
simple. They do not act merely to achieve secular ends and for 
their own individual profit. Vulgarity and sensuality become extinct. 


Preponderance of sattva equally affects plants and animals too. 
When sattva prevails upon man, it is expressed through the 
medium of his senses and mind. One who is sattvic believes in 
things spiritual and not in enjoyments that are visible and sense- 
engendered. He knows that the things based on sense-perception 
and inference are not lasting and that they delude the senses, 
while matters spiritual have a permanent value. sattva expresses 
itself through good thoughts, good speech, good hearing, good 
seeing, good smelling, good touching and good deeds, while rajas 
and tamas have their field of operation in the gross and sensuous 
activities, viz., lust and the like. rajasic and tamasic people are 
attached to things mundane. They indulge in sensuality, vulgarity, 
wrath, passion and evil thoughts. While sattvic people (devas) 
have bright, white complexion, rajasic and tamasic people 
(demons) have dark red and dark black complexion, respectively. 
sattva stands for purity, rajas for hectic activity and tamas for total 
ignorance. Naturally, gods are fewer when compared to the 
demons who are numerous. Demons have a good following, 
because the majority of people are impelled by the force of 
ignorance, to perform vicious actions for self-indulgence. The rise 
of rajas and tamas (demons) is solely due to the mentality of man, 
which has grown grosser and grosser, in the midst of the external 
objects of sense-enjoyment. Gods have limited followers, because 
they condemn sense-enjoyment which is very pleasing to all, and 
practise only those thoughts and actions that are right and just. 


A regular warfare is going on in the world between these two 
forces, gods and demons, good and evil. Whenever an individual 
is inclined to cultivate good thoughts and good actions according 
to the rules of righteousness enjoined in the scriptural texts, there 
emerges the god in him, and manifests himself through his entire 
organs. Similarly, when an individual is led by sense-perception 
and sense-enjoyment and is inclined to indulge in vices that are 
bitterly opposed to the rules of righteousness, there manifests the 
demon in him. When the former is prevailing over the individual, 
the latter is subjugated. Similarly, when the latter gets the upper 


hand, the former lies dormant. Since the dawn of creation, these 
two forces of nature have been vying with each other. Sometimes 
sattva prevails and people become pure and pious. At other times, 
rajas and tamas prevail, and there is preponderance of demerit 
resulting in degradation. Gods have been, for long ages, standing 
in combat with the demons. In Indian mythology, it has been 
named as deva-asura-sangrama, battle between gods and 
demons. Sometimes the gods were defeated and they hid 
themselves in jungles and caves, till some higher force like vishnu 
came to restore to them the kingdom of heaven. This warfare is 
continuing even to this day. Sometimes, divinity reigns supreme in 
the individual and the society, and at other times demoniacal 
nature catches hold of the heaven of gods and rules, till it is ousted 
by the higher divinity. 


In the course of this rivalry, as the text puts it, once the gods 
thought and decided that they would perform a sacrifice and sing 
udgitha and thereby defeat the demons. They thought of 
meditating and repeating holy mantras through the vital force. 
Sacrifice and udgitha chanting here stand for holy actions through 
the senses. By the performance of righteous acts, one can ward 
off evil influence. Sacrifice really means, as has been already said 
in the previous section, the destruction of lower nature. Sacrifice 
denotes a process of sanctification of one's own nature. udgitha 
here means meditation. The impure and vicious force (demons) 
can be defeated only by means of sacrifice and meditation and 
chanting of udgitha. Therefore, the gods thought to purify 
themselves in entirety and become holy, so that the evil forces 
would become extinct. They took up the organ of speech for this 
purpose. 
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2. They (gods) said to the (organ of) speech: 'sing udgitha for us’. 
'So be it' (said) speech (and) sang udgitha for them. Whatever 
pleasure (is) in speech, (it) secured for the gods by singing, (and) 
whatever good speech is there, that for itself. They (demons) knew 
(that the gods) would surpass them through their singing of 
udgitha. (Thinking thus they) rushed at it (the speech), pierced (it) 
with sin. This indeed is that sin which speaks (what is) wrong. This 
indeed is that sin. 


The gods asked the organ of speech, to sing udgitha. They asked 
speech to become the agent of warding off the evil by becoming 
holy: Speech obeyed their instructions. It made itself pleasant to 
the gods and spoke what was good. Therefore it became 'good 
speech’. Evil and dark forces in an individual do not allow the sattva 
to express and predominate. Here also they counteracted the 
efforts of speech and charged the speech very badly till it uttered 
evil words. This evil is that what we find today, when one speaks 
what should not be spoken and what is forbidden to be spoken. 
Through the promptings of this devilish force, one speaks 
unpleasant words, utters dreadful expressions, makes false and 
vulgar statements, because one's speech has been contaminated 
by the vicious and undivine traits of the individual. 


Here, the organs of the body are identified with the gods when they 

manifest the divine nature in them, and with the demons when they 

express the undivine traits. 
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3. Then (the gods) said to the nose: ‘sing the udgitha for us’. 'So 

be it’ (said) the nose (and) sang the udgitha for them. Whatever 


pleasure (is) in the nose, (it) secured for the gods by singing (and) 
whatever good smell is there, that for itself. They (the demons) 


knew (that the gods) would surpass them through that singer of 
udgitha. (Thinking thus they) rushed at it (the nose), pierced (it) 
with sin. This indeed is that sin which smells (what is) wrong. This 
indeed is that sin. 


When the speech was struck down with evil, then the nose was 
asked to appear and sing hymns to purify itself. The nose also 
caught the infection of evil and began to smell bad odour. It is for 
this reason that even today the nose smells bad things. 
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4. Then (the gods) said to the eye: 'sing the udgitha for us'. 'So be 
it’ (said) the eye (and) sang the udgitha for them. Whatever 
pleasure (is) in the eye, (it) secured for the gods by singing (and) 
whatever good sight is there, that for itself. They (the demons) 
knew (that the gods) would defeat them through that singer of 
udgitha. (Thinking thus they) rushed at it (the eye), pierced it with 
sin. This indeed is that sin, which sees (what is) wrong. This indeed 
is that sin. 


Now the eye was brought forward to do the task of sacrifice and 
chanting. It secured the common good for the gods and retained 
fine seeing for itself. It, too, was struck down by vicious infection 
and it began looking at unholy scenes, evil objects and dirty matter. 
It is this evil which is persisting in the eye even today, when one 
sees something which is unholy or obscene. 
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5. Then (the gods) said to the ear: 'sing the udgitha for us’. 'So be 
it’ (said) the ear (and) sang the udgitha for them. Whatever 
pleasure (is) in the ear, (it) secured for the gods by singing (and) 
whatever good hearing is there, that for itself. 


They (the demons) knew (that the gods) would surpass them 
through that singer of udgitha. Thinking thus they rushed at it (the 
ear), pierced (it) with sin. This indeed is that sin, which hears (what 
is) wrong. This indeed is that sin. 


Then the gods asked the ear to come forward and do the needful 
to surpass the evil. But it was also pierced with the evil of hearing 
what should not be heard and what was improper. Therefore, even 
to this day, ear hears all unholy sounds. 
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6. Then (the gods) said to the mind: 'sing the udgitha for us’. 'So 
be it' (said) the mind (and) sang the udgitha for them. Whatever 
pleasure (is) there in the mind (it) secured for the gods by singing 
(and) whatever good thinking is there, that for itself. They (the 
demons) knew (that the gods) would surpass them through that 
singer of udgitha. (Thinking thus, they) rushed at it (the mind), 
pierced (it) with sin. This indeed is that sin, which thinks (what is) 
wrong. This indeed is that sin. Thus, (the demons) also tainted the 
other deities (of skin, etc.) with sin, and thus pierced them with sin. 


After the ear was also infected by the rajasic and tamasic 
tendencies, mind was asked to perform the sacrifice and sing the 
hymns of udgitha. That too underwent the same fate. It was 
contaminated by evil and it imbibed evil thinking. It is this evil that 
has caused the mind to think improper, unholy and wrong thoughts. 


Likewise, the deities of the remaining sense-organs and the motor- 
organs were tried one by one. But they, too, got evil. None of them 
could do the task of sanctification well and transcend evil. 


IA SAAT WOT: cd A Sea; AMA AFA VT WOT SANAA; 
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7. Then (the gods) said to this vital force dwelling in the mouth: 'you 
sing udgitha for us'. 'So be it' (having said thus) the vital force sang 
the udgitha for them. They (demons) knew (that the gods) would 
surpass them through this singer of udgitha. (Having thought thus 
the demons) rushed at him (the vital force) (and) desired to pierce 
him with sin. Just as a clod of earth striking against a rock is 
destroyed, so destroyed and blown in all directions they (the 
demons) perished. Then the gods became (their own selves), the 
demons were defeated. He who knows thus, becomes his true Self 
and his envious kinsman is defeated. 


Then they said to the prana, the vital force which resides in the 
cavity of the mouth, to sing the udgitha. The prana chanted the 
udgitha. When the demons (evil tendencies) tried to contaminate it 
with their taint, they could not, because prana is taintless. Speech, 
mind and the other organs have got their twofold functions, such 
as good speech and bad speech, good thought and bad thought, 
etc., but the vital force is unattached and unconcerned with sense- 
experiences. Though this vital force is immanent in the entire 
make-up of all senses, yet it remains unaffected from their evil and 
good tendencies. So, the evil gets perished when it tries to pierce 
the prana. 


How the destruction of evil and sin took place is explained through 
an impressive simile. As a clod of earth striking against a rock gets 


itself shattered to small pieces, similarly, the demons were blown 
out in all directions and destroyed. 


Soon after this destruction of demons took place, the gods were 
restored to their natural state, as will be said later on. After the evil 
force was counteracted and destroyed by the all-powerful prana, 
good tendency once again prevailed and the different organs 
started functioning properly and rightly. 


Thus, the gods were restored to their proper places and the 
demons defeated. One who knows this, gives up the false 
identification with the senses and sense-perceptions and casts off 
seeing evil, hearing evil, speaking evil, etc. and transcends all evil. 
One's envious relatives, in the form of attachment to sense-objects 
who stand in one's way of identification with the cosmic, taintless 
vital force, are defeated, because they cannot any more infect evil 
upon one who does not identify oneself with the sense-organs and 
their actions, but identifies oneself with the cosmic prana, 
hiranyagarbha, the life of all the organs in all the bodies. 


€ eld: FI g Asset a ge AAAA; AAAA ARA Asus 
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8. They (the gods) said: 'Where was he who has thus joined us?' 
(It was found later) 'he is within the mouth'. He (the vital force) is 
called ayasya angirasa, for, he is the essence of the limbs (of the 
body). 


When divinity was restored to sense-organs, and illusion 
destroyed, they pondered and wondered over what had taken 
place. They investigated about the vital force and discovered that 
he was present within the cavity of their mouth, without assuming 
any particular form. Therefore, he came to be known as ayasya, 
his seat being within the mouth and angirasa, he being the essence 
of the body and its organs. angirasa is so called, because prana is 
verily the all-penetrating life in all the limbs. He is the common self 
of all the limbs. He is ever untainted by evil and he alone could 
restore divinity to other organs, by successfully chanting the 


udgitha. It will be said later on that after the departure of prana out 
of the body and limbs, they become dead, and that they function 
only as long as prana is supplying life to them. 


a a UM cde acl, Qt FAM Acq ae A eega A 
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9. That very god is (known) by the name dur, because death 
remains at a distance from him. He who knows thus, death 
certainly remains away from him. 


That very god, who restored the different functions of the organs, 
from the grip of sins and evils, and who is immediately residing 
within the cavity of the mouth, is celebrated as dur, which means 
‘away', in the sense that he is away from death in the form of 
attachment to sense-objects which belong to the demons. prana is 
life, and therefore, death is (naturally) far away from him. It is for 
this reason that this vital force is celebrated as 'dur'. Thus its purity 
is Conspicuous. 


He who knows thus and meditates upon the vital force as purity, till 
he attains identity with it, wards off death in the form of attachment 
to sense-objects. 


False identification with the body and senses is death, because it 
causes separation from the real Self. Due to this separation, one 
is led away into the pitfalls of evil and sin and then restoration 
becomes an uphill task. If one is aware of this fact and meditates 
upon the vital force, the common life principles pulsating in the 
entire body, one becomes free from the false notions of 'l' and 
‘mine’ in relation to the body and senses, and in course of time 
attains identity with the cosmic vital force, the taintless and the pure 
prana. 
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10. That deity, indeed (who had restored divinity to them) removed 
the sins of these gods (mentioned above) which were death 
(identification due to attachment with the respective deities) and 
carried it there, where these quarters have an end. There (he) 
deposited their sins. There (one should) not go to (that) person, 
nor (should one) go to (those) ends (of quarters), lest sin (which is) 
death (he) should imbibe. 


‘That deity’ refers to the vital force, who had joined the different 
organs of speech, nose and the rest, to their presiding deities, after 
shedding off their false identification with their respective objects. 


Removed the sins' means made them free of the evil of attachment 
and identification with sense-objects, for through that identification, 
they became subjected to evil influence. What is this evil influence? 
It is one's innate desire to enjoy sense-pleasures, through the 
medium of speech, nose and other organs, in the form of good 
speech, good smell, and the like. Unless there is liking for the 
objects, attachment will not emerge. When one identifies oneself 
with the functions of the different senses, one becomes subjected 
to the demoniacal influence of lust, anger, greed and the rest, for 
senses are endowed with the innate quality of being attracted by 
things mundane, material and external. They always perceive the 
material side of the objects and ignore the spiritual side which is 
everlasting and real. So, when the senses are emptied of their 
respective sins, the individual soul who is none other than the 
cosmic hiranyagarbha, becomes free, and the identification due to 
attachment with the senses, sense-objects and sense-enjoyment, 
is rent asunder. When one identifies oneself with the pure and 
taintless vital force, one becomes identified with purity and 
taintlessness, while identification with the senses leads to 
attachment which in course of time, results in pain. Here, the 
mantra uses the epithet ‘death’ for this false identification. Sense- 
life is real death as it causes death of spiritual life. When the senses 
are in contact with their respective objects of enjoyment, they 
perform all sorts of actions, even those forbidden by the scriptures 
and the general law of good conduct, under the influence of 


ignorance. Ignorance causes false attachment. Senses are greatly 
attached to their objects of enjoyment. Thus the individual is so 
much engrossed in sensuousness that he becomes devoid of 
spiritual sense of life, becomes dead to godliness. Verily, evil is 
death, for evil kills the Self in man. 


But, when man identifies himself with the pure and untainted and 
formless vital force, instead of with the sense-organs, he rises 
above the evil of attachment and enjoyment. It is just natural that 
evil does not affect one who is above attachment and enjoyment 
and who identifies himself with purity and taintlessness. So, evil or 
death keeps away from such an individual. The mantra presents 
this fact figuratively when it says: "the deity, removed death, the 
evil of these gods and carried it to where these quarters end". 


‘Quarters' here need not literally mean the four quarters, north, 
east, south and west, nor does it mean a territory beyond, inhabited 
by people of contrary views. It is just a simple way of telling the 
truth that the evil of sense-attachment and self-indulgence which 
is the death of godliness, is kept off at a good distance, beyond the 
reach of the individual. It also implies that the individual does not 
cling to sense-life, once he is elevated to the sublimities of purity 
and taintlessness. It is quite true, because, after having cast away 
the evil and sin from the self, the individual soul soars so high in 
the realm of goodness and godliness, that never does he think to 
stoop down to the sense-level once again. Free from attachment 
and sense enjoyments, no more prompted by the lower impulses, 
the individual throws off, as it were, the sin far away, as far as the 
end of the quarters. 


The evil cannot go anywhere. It has a place in everybody's mind. 
The mind which has been rendered pure, of course, is free from 
this evil, but not immune. Therefore, it is said that one should not 
go to that person in whom the evil of attachment is prominent and 
active, for one may again catch the evil infection from him. One 
should not give even the slightest chance for his senses to 
succumb to the evils of sense-life. This is the idea which the 
mantras try to allegorise. 


That territory of evil lies far beyond goodness. Therefore, let none 
try to imbibe evil. Let none associate with a man who is infected by 
sin and who lives in the land of evil, lest he may also develop a 
liking for the objects of enjoyment and manifest evil tendencies. 
Evil is a contagion. Man quickly and easily succumbs to its attack. 
Imitating others is everybody's fancy. One does not care for either 
good or bad. Senses drag one to enjoy an object which another is 
enjoying, to perceive a beautiful thing which another is perceiving, 
to own a costly thing which another is possessing, and so on. 
Hence, one has to be very careful not to contact such people and 
such a society, whereby one may contract the infection of evil and 
kill one's own self. 


This person whom the text wants to be shunned is the sum-total of 
all evil tendencies in man, who is also well-known as papa- 
purusha, the evil person. To avoid going to this sinful person, 
means to disassociate with one's own evil tendencies which have 
been subjugated with great effort. Because, if the aspirant who has 
become pure and taintless, associates with his old evil tendencies, 
he may once again manifest the devil in him, who may pierce him 
and strike him with all vices. 


a aT UST cada eda Wee Ayes AYA 
I}? l 


11. That very same deity (the prana) after removing death, the sin 
of these gods (as mentioned before), next carried them beyond 
death. 


It is not enough if the sins are merely deposited and kept off at a 
good distance from the aspirant. Disassociation with the evil alone 
will not bestow immunity to an aspirant. Therefore, after 
subjugating the sense-impulse and the evil tendencies, one has to 
transcend them. Otherwise the evil is capable of capturing the 
aspirant once again and hurling him down to pain and death, as it 
generally happens with unwary and indiscreet aspirants. 


Destruction of sin is not a state of total annihilation of the entire 
evil. It is only disassociation of self from the sense- organs. Even 
after the disassociation, one may catch the infection of evil 
tendencies if he has not transcended them. 


How to transcend the evil once for all? It is by burning its very seed, 
by the practice of meditation and yoga, and not merely by 
subjugating the evil. In this process of transcending the evil, one 
has to disidentify oneself with the body and organs and 
attachments of all sorts, and identify oneself with the cosmic prana 
who is ever pure and taintless, whom the evil could not touch, and 
who blew off the demons on all sides rendering them powerless. 
Hence, this prana or vital force, after destroying the sin of these 
gods, as has been already said, carried them beyond death, as the 
mantra puts it, and made them immune to all dangers of evil 
consequences. The next mantra and the succeeding five mantras 
deal with the process of transcendence. 


€a ù qaAd yaad; A Mal AcyAcaAeaA Asd; 
Asaa: WOT AcyAfAweA AeA lR I 


12. Verily, he (the prana) carried first the foremost organ of speech 
alone (beyond death); when that (speech) was freed from death 
(then) it became fire; that fire (after) transcending death shines 
beyond (it). 


First of all, the organ of speech was brought forward. Speech is 
foremost among all organs, because it is the best medium of self- 
expression. Further, speech is a better instrument to sing the holy 
udgitha than the other organs. 


When speech was freed from death, it became fire. Fire is the 
presiding deity in speech. Due to the association of speech with 
objects, it was contaminated and it identified with fine 
pronunciation. Because of this identification, it was struck with evil, 
and thenceforward, began to utter foul speech. And now, as it 
disassociated itself from this false identification, it was naturally 
delivered from the hamperings of death and became the principle 


of fire. This fire is the power of speech. After having transcended 
death, so called because of its fatal consequences, speech 
became as luminous and pure as fire and shone, as it were, from 
beyond where it is unaffected by false identification. 


In order to effect total annihilation of evils, the aspirant has to 
proceed step by step. After eradicating the evil, he has to purify his 
sense of speech which is the instrument to express his thoughts. 
When speech is rendered pure and immunity attained, it is no 
longer prone to evil influences. 


Next, the sense of nose is freed from the clutches of death and 
conferred immunity. 


Ia WIAA; A Vel AAAA F ARH; Asa ary: 
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13. Then (the vital force) carried the nose (which is the sense of 
smell). When that (nose) was freed of death (then) it (the nose) 
became the air. That air transcending this death, blows beyond it. 


Now is stated the purification of the sense of smell. It had identified 
itself with the objects of good smell, and therefore, evil caught it. 
Thenceforward it started smelling foul odour. Fine odour and foul 
odour-it identified itself to these varieties and shaped itself 
according to their nature. When the attack of dark forces as a 
whole, was met with success and the demons were destroyed in 
combat, by the prana who is purity and power personified, the 
senses were restored to their original nature and the process of 
refinement and divinisation took place. In this process, speech was 
first to undergo transcendence and the nose the second. 


After gaining freedom from evil consequences of sense- 
perception, the nose became air, became as pure as air and 
attained its original state. Air is the presiding deity of nose. The 
nose transcended the individuality and sense- experience as good 
and bad, and assumed its universal nature beyond the reach of 
ordinary sense-reaction. 


Ja aaaea; daaa agaaga A 3sfacasstad; 
Asaa Aa: WO AAAA A IY I 


14. Then (he) carried the eye. When that (eye) was freed from 
death (then) it (eye) became the sun. That sun transcending death 
blazes beyond (it). 


The sun is the presiding deity of the eye. He is the luminosity in the 
eye, through which the act of perception takes place. When the 
disassociation with evil took place, luminosity, the original state of 
the sense of perception, transcended all limitations and became as 
luminous as the sun after having cast away all the darkness of evil. 


aa NAACAIE AeAel AAAA A feetssael; aT SAT RT: 
Ro AAAA: |e I 


15. Then (he) carried the ear. When that (ear) became free of 
death (it) became those quarters. Those quarters transcending 
death remained beyond (it). 


The quarters are the presiding deity of the ear. When the ear was 
freed of death in the form of evil, it assumed its universal form of 
directions which transcend death in the form of individuality. 


HY Asadga AAAA A Tega Head Alsat 
arg: WO AAA Ais; Ud F AT VAAM cal, Aeae A 
a Vd de lire I 

16. Then (he) carried the mind. When that (mind) became freed 
from death (then) it (mind) became the moon. That moon 


transcending death, shines beyond it. Thus, indeed, that deity 
carries him beyond death, who knows thus. 


Mind became moon, transcended all sense-limitations, and 
attained luminosity. Thus, this vital force carries one who knows 
what has been already said so far, beyond sense-limitations. 


FUCAASHACAAMAL, Aa haaa aad se 
qafas Il kv Il 


17. Then (the vital force) secured eatables for itself by singing, 
because whatever food is eaten, is eaten by it alone (and) it rests 
on that (food). 


After carrying the aforesaid deities of speech, and the rest beyond 
the grip of death and restoring their original universal nature, the 
vital force who is purity, power and the main support of all the limbs 
of the body, secured edibles for itself by chanting. How did it obtain 
the edibles for itself? It obtained the food through other beings. For, 
the text says: "whatever food is eaten by other beings, is consumed 
by the vital force alone." It permeates all the beings. It also rests 
on that food. The food'is transformed into different organs of the 
body and the vital force resides in the body. Therefore, it is aptly 
said that the prana rests on food. 


prana is pure, and therefore, it does not contract any evil by 
performing the act of securing food. It is free from attachment and 
sense-experience. Even though the sense- organs may be 
contaminated by evil, prana does not partake of that evil. On the 
other hand, it counteracts and nullifies the destructive action of evil. 
aq tal Heidel Valdes Sq Ud Yao, AAAA Zee; Hel 
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18. Those gods (speech, etc.) said (to the prana): Whatever food 
is there, is all this much only, that you have got for yourself by 


singing. Now make us partakers in this food’. (The prana said thus): 
"You (so inclined) verily sit around me’. (Gods said): 'So be it,’ (and) 


sat around it (the prana). So, whatever food one eats through it 
(the prana), by that these gods (speech etc.,) are satisfied. One 
who knows thus, verily (his) kinsmen, thus, sit around him; (he) 
becomes the support for his relatives, (the) best (among them), 
(their) leader, (the good) eater of food (and) chief (among them). 
Anyone among the kinsmen who wants to rival with such a knower, 
certainly becomes incapable (of supporting) his dependants. But 
whoever follows him or wants to support the dependants under 
him, he indeed becomes capable of (supporting) dependants. 


How is this that whatever food is eaten is eaten by the vital force 
alone? How are speech and other organs maintained and get 
benefited, if everything is consumed only by the prana alone? To 
say that benefit done to the organs, speech and the rest, comes 
through the vital force is unintelligible. Here is the answer: 


Speech and other organs of the body said to the prana: "Sir, there 
is only this much of food which you have obtained for yourself. 
What are we to do? Make us sharers in this food which you have 
secured for yourself". The prana readily agreed to their proposal 
and asked all of them to sit around himself. Speech and other 
organs did as instructed by the prana. They were readily satisfied 
by the food which was eaten by the prana. Hence, the text asserts 
that whatever food one eats through prana satisfies all those gods, 
speech and other organs. 


One who knows that prana is the support of the organs, becomes 
the supporter of his relatives. His relatives sit around him. He 
becomes great among them. He also becomes their leader and 
chief, and a good eater. Anyone who intends to surpass him in 
greatness and glory, becomes incapable of supporting his 
dependants. One who follows him, or desires to support his 
dependants who are under him, is alone capable of supporting 
them. The idea is that the prana is the sole support and refuge for 
all organs. That without the presence of prana, they die away, will 
be said in a later text. Herein, the significance of prana as the sole 
support is exhorted and emphasised. 


asara ZS: SMT TE Ta:, WON aT Zsa La: WU R 


qT SMe Ta, ACAICQUCARHEACUSMUT ScwHlAf aed 
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19. He is ayasya angirasa (by name), because he is the essence 
of the limbs (of the body). Verily prana is the essence of the limbs. 
Certainly prana is the essence of the limbs. Hence, from any limb 
the prana departs, that there itself dries up, for verily, it is the 
essence of the limbs. 


It has been said that the prana is the self of the body and organs 
and that the organs and the rest flourish on this prana. The text 
here deals with more details on the topic. 


The prana is ayasya angirasa (this has been said in mantra 8 of 
this section also), because it is the essence of all the limbs of the 
body. Yes, it is the essence of all limbs. The text repeats this 
statement twice in order to lay stress upon the fact that prana is 
indeed the essence of all limbs. Why? Because the limbs die, if the 
prana departs from them. They become useless and get dried up. 
It is so, because the vital force is the essence, the life principle, 
which nourishes and enlivens the limbs of the body. If the life 
breath departs from any organ, that organ starts shrinking and 
contracting, and finally becomes devoid of life. prana is the 
concentrated essence of existence. It is permeating through every 
particle and pore of the body. 


Uy 3 va seeia:; aed sect, AEM VS Oia, aA ger A: 110 ll 
20. This (prana) itself is again brihaspati. Speech indeed is brihati. 
This (prana) is its lord. Therefore, (this is called) brinaspati. 


Again, this prana which is the self of the body and the organs, form 
and action, is itself brihaspati which represents the name. 


Who is this brihaspati? He is the Self of all forms of knowledge, 
sound, e.g., rigveda, yajurveda and samaveda. He is the Self of 
speech. Again, speech is brihati, because it is already included in 


brihati, a vedic metre. Further, brihati is extolled in the srutis and 
declared as the well-known vital force. The lord of brihati, the 
controller and the lord of life is brihaspati. Without him, nobody can 
utter even a single word, a single sound. Therefore, again the vital 
force is brihaspati, the life of all forms of knowledge and sound. 


ww 3 vd sequeuic:, ded seq, Ae wy oie, Atal 
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21. This (prana) itself is again brahmanaspati. Speech indeed is 
brahmanah. This (prana) is its lord. Therefore this again (is called) 
brahmanaspati. 


Further, this prana which is the self of the body, organs and rik, is 
again to be known as brahmanaspati, the lord and controller of 
yajus. brahman is yajus. yajus is a kind of speech. The lord and 
controller of yajus or brahman is brahmanaspati. Without him no 
form of speech such as yajus can proceed or come to exist. Just 
as without essence, limbs cannot live, in the same way, without the 
vital force, no form of Knowledge and speech can exist. Organs of 
the body, rik of rigveda and brahmanas of yajurveda are different 
fields of manifestation and operation of the vital force. 


UW 3 Ud AA: aed M, SHAS:, A Wadia Aca: AAC | 
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22. Again, this (prana) itself (is) sama. Verily sa is speech, ama is 
(prana). sa and ama-this is the reason of its being called sama. Or 
else, (this vital force is) equal to a white ant, equal to a mosquito, 
equal to an elephant, equal to these three worlds, equal to all this 
universe; therefore indeed (this is) sama. He who thus knows this 
sama obtains intimate union with sama and residence in the sama 
world with it. 


Vital force is further explained. What is it? What is its form? Has it 
any form at all? The vital force of whom we have talked so far and 
so much, is again sama. The word sama is made up of two parts, 
sa and ama, meaning speech and vital force, respectively. It 
means that vital force is the central essence of sama. Without it, 
no hymn of sama can be uttered. Or it is because, says the text, 
this vital force is equal to the size of a white ant, a mosquito, an 
elephant, these three worlds, this universe, and this is sama. This 
signifies the all-pervading nature of the vital force. It acquires the 
shape of the body it inherits. The vital force that throbs in an ant, is 
the very same vital force that sustains the life of a big elephant. 
Size of the body is immaterial in its case, for it has no particular 
size. Its nature is immanent, smallest as well as biggest, and it 
throbs in all, right from hiranyagarbha to the smallest creation. It 
has also infinite forms. The conclusion of the passage is that the 
vital force which resides in the cavity of the mouth, is the life of the 
body and organs, is the lord of all forms of knowledge, speech and 
sound, and is of infinite forms. 


The wonderful knower of this sama, obtains intimate union with 
sama as vital force, and also resides there in the worlds of sama. 
He becomes identical with the vital force, by rising above the life of 
sense-experience and sense- perception. By identifying oneself 
with the vital force, the false attachments and lower impulses are 
easily and successfully eradicated and annihilated. No evil force 
can stand in combat with this great power. Identification with such 
a great power and attaining intimate union with it, ends all 
sufferings, all sorrows and miseries that the false attachment with 
the sense-objects produces. 


Wy 3 A zada, WON A Sa, WMA Be dase, arta siren, 
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23. Again, this (vital force) indeed is udgitha. The vital force is 
indeed ut, for by the vital force this all is upheld. Speech is indeed 
githa (because it is) ut and githa, therefore, this (vital force) is 
(known as) udgitha. 


In this mantra, the same vital force is ascertained to be the udgitha. 
The word udgitha is made up of ut and githa, meaning ‘holding up' 
and 'speech' respectively. ‘Holding up' denotes a special 
characteristic of the vital force and therefore ut stands for the vital 
force. githa is sound which depends on vital force, which means 
‘speech’, and hence these two together are denoted by udgitha. 


AA Aada Used Aaea, TT AT Wl 
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24. About it also (there is a story) (that) Brahmadatta who was a 
great-grandson of Chikitana, while drinking the soma juice (once) 
said: may this soma juice strike off my head if (I say that) ayasya 
angirasa chanted udgitha through any other means than these 
(prana and vak). For, he chanted the udgitha through speech and 
through prana alone. 


How are speech and vital force correlated? Regarding this there is 
a story: Once upon a time, Brahmadatta who was also the great- 
grandson of Chikitana, while drinking the celebrated soma juice 
said: Let this soma strike off my head if | say that ayasya angirasa 
chanted the udgitha through anything other than this vital force and 
speech. This clearly goes to establish that udgitha was chanted 
through speech and vital force only and through no other organs 
of the body. A reference is made to these together in the previous 
mantra in connection with the udgitha. 


aca edges Alea! a: Fd Aa Hala sea Fan; aA a Ea Ua 
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25. He who knows the wealth of the saman, for him, indeed, there 
is wealth. Sweet tone is indeed his wealth. Therefore, one 
intending to officiate as a priest, should desire to have a sweet tone 


in his voice. Through that voice enriched by sweet tone, he should 
do his priestly duties. Therefore, in a sacrifice, (people) long for 
one having a sweet tone and also who has wealth. Wealth is his 
indeed who thus knows the wealth of this saman. 


He who knows the wealth of that saman, i.e., who knows the wealth 
of that prana described above, becomes wealthy indeed. What is 
that wealth? It is sweet tone, for udgitha was jointly chanted by 
speech and vital force. One who is desirous of becoming a priest 
must cultivate a musical tone. It is only then that he could discharge 
or perform the duties of a priest; for, people always search for a 
priest who can chant the holy saman in a musical tone, even as 
they long for rich men. Hence, one who has the wealth of sweet 
tone, is indeed wealthy, and such a priest is sought for to perform 
all the religious rites. One should, therefore, enrich his voice with 
sweetness and melody, so that people eager to perform sacrifices, 
will look up to him. The knower of this saman and its wealth, 
becomes wealthy. 


AT FAST Alea J: Fart aa, Haft eres arta; AET d Tay 
Ud Hav; Has SA Tart g vA: Fart aq ll E Il 


26. He who knows the correct sound or articulation of this said 
saman comes to have gold. For him, correct tone is verily gold. He 
who knows thus, the correct sound of saman, obtains gold (correct 
articulation). 


In this mantra, the emphasis is laid upon correct pronunciation. The 
priest may have musical tone, but his pronunciation may be 
defective. Therefore, this mantra puts it thus: By correct 
pronunciation of this said saman, one comes to have gold. The 
previous reference was made to sweetness of the voice, whereas 
here the emphasis is on the correct articulation in accordance with 
the rules of phonetics. suvarna stands for both, good tone as well 
as gold. The good tone is verily gold. Thus he who knows the 
correct sound of saman obtains gold. 


aca eae Me a: vfaver aa ula = AoA; aca a ava 
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27. He who knows the support of that saman is supported. Speech 
indeed is its support; for resting on speech alone this prana sings 
thus. Others say, resting on food (it sings). 


What is this saman? It is the same prana or the vital force. This is 
supported by speech, for speech alone can express it. But for 
speech, prana cannot sing. What is speech? It is the power of self- 
expression. Speech is, verily, the seat of prana, for prana 
expresses itself through the medium of speech in the form of 
knowledge. Of course, there is another view also, that pranas rest 
on food, the body which is a product of food. This view is also 
correct, for pranas do reside in the body. Because the body is 
there, the vital force manifests itself through it. Otherwise, it would 
not have been able to express, for expression requires a medium. 
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28. Now therefore the edifying utterance of the hymns pavamana. 
The prastota verily chants this saman. While he begins to chant, 
then he may repeat these (mantras): "Take me from evil to good, 
take me from darkness to light, take me from death to immortality". 
When it (the mantra) says “take me from evil to good’, the ‘evil’ is 
verily death (and) the 'good' is immortality. Take me from death to 
immortality, make me immortal'-that is what it says. 'Take me from 
darkness to light’. The 'darkness' verily is death (and) the ‘light’ is 
immortality. That is what it says. 'Take me from death to 
immortality, make me immortal’. ‘Take me from death to 
immortality—there is nothing (which is) hidden here (in the 
meaning). Now those other hymns (that remain to be sung), let him 
obtain food for himself by singing (them). Therefore, through 
(singing) them, whatever objects he desires, let him ask for a boon; 
for whatever object the chanter, who knows this, either desires for 
himself or for the sacrificer, secures by singing. This indeed is 
world-conquering. Who thus knows this sama, there is certainly no 
chance of his being unfit for the world. 


Now that we have dealt elaborately with the process of purification 
and divinisation, with the place and importance of vital force in the 
scheme of self-evolution, let us meditate upon the elevating 
utterance of hymns, celebrated as pavamanaz2. The repetition of 
these mantras is known as ‘abhyaroha' which means ascension to 
a divine state. These mantras are soul-elevating. They inspire and 
purify the chanter as well as the hearer, and lift them up beyond 
the realms of darkness, death and ignorance. Though they pray for 
goodness, light and immortality, they really aim at immortality 
alone, for the text says that 'goodness' here means immortality and 
‘light’ also means immortality. So when one sings ‘take me to 
goodness and light’, one means only ‘make me Immortal". 
Immortality is goodness and light. 


Evil is death, for it kills, as it were, the Self in man. Succumbed to 
evil tendencies and engrossed in unpardonable and prohibited 
actions, man is no better than dead. It has been already said that 
sense-identification is evil and it is death. Immortality transcends 


death. Therefore, immortality is to be sought for. The hymn ‘lead 
me from evil to goodness' means make me immortal by freeing me 
from the clutches of evil which is death. 


Likewise, darkness is also death. Darkness is the primeval 
ignorance of the Divine. It is born of tamas. It binds the individual 
soul to the ever-recurring birth and death. Darkness of nescience 
obstructs the vision which is in search of immortality. Even as light 
must be brought to dispel darkness, to destroy the ignorance, 
knowledge is to be sought for. When the darkness of ignorance is 
dispelled, the 


2 In the jyotistoma sacrifice the udgatr priest sings twelve hymns, 
of which the result of singing the first three called pavamana goes 
to the sacrificer while that of singing the remaining nine, goes to 
the priest. pavamana hymns are purificatory formulae. 


individual soul is no more subjected to the recurrence of birth and 
death. Hence, the hymn ‘lead me from darkness to light' means 
‘make me immortal by dispelling the ignorance which is the cause 
of death in the form of this samsara." 


Evil, ignorance and death mean more or less the same thing. 
Similarly, goodness, light and immortality stand for the state of 
freedom, - freedom from evil, freedom from ignorance and freedom 
from death. 


Immortality is the acme of all spiritual endeavour. It is a state of 
deathlessness wherein the individual soul is at once in communion 
with the supreme. 


‘Lead me from death to immortality’ is not obscure in its meaning. 
It prays for a total cessation of all attachment and false 
identification. Immortality cannot be achieved unless one is free 
from the lower impulses of lust and other demoniac qualities. 
Unless the devil is blown off and divinity is restored, until all evils 
are annihilated and death is transcended by establishing in purity, 
one cannot think of acquiring the state of immortality. The aspirant 


has to acquire supreme goodness, walk in the light of knowledge 
and become immortal. 


The priest, after chanting the three pavamanas for the sacrificer, 
should chant the other nine hymns, and obtain food for himself. 
Because of his identification with the vital force, he is able to obtain 
all desired objects. 


Therefore, while those hymns are being sung, let the sacrificer ask 
for a boon. Because whatever object the chanter who knows this, 
either desires for himself or for the sacrificer, he secures by singing 
these hymns and meditating on them. Through this process of 
meditation one conquers the world. There is certainly no chance of 
his becoming unfit for the world. 


What is this sama, the vital force, whose knowledge is extolled to 
such heights? It is the same pure vital force who came to destroy 
the evils of attachment of the senses with their objects and made 
the organs of speech and the rest free from their defects. This vital 
force is again the restorer of divinity and partaker of food in all 
bodies. He is ayasya- angirasa, brihaspati, brahmanaspati, udgitha 
and sama, pervading them entirely. That vital force is indeed the 
chant of saman, its musical tone and correct articulation. It has, as 
its support, the throat and other parts of the body. It is present in 
all bodies, whether big or small, low or high, finite or infinite. 


Summary 


This section deals with udgitha-vidya-meditation on the udgitha as 
prana. Hence the section is called udgitha- brahmana. 
Contemplation on the cosmic prana through the individual prana 
results in the restraint of the senses and the mind. The section 
starts with an allegorical story about the two forces, the divine and 
the demoniacal. The offsprings of prajapati, the gods and the 
demons, continued to rival with each other, till the gods decided to 
defeat the demons through the aid of udgitha in a sacrifice. These 
two-gods and demon's - are the twin forces within man which stand 
for the sum-total of sense-organs which by virtue of good actions 
are named gods, and by virtue of vicious actions, demons. In 


Indian mythology this rivalry rivalry is termed as deva-asura- 
sangrama. This warfare is continuing even to this day. Sometimes 
divinity reigns supreme in the individual and the society, and at 
other times, the demoniacal nature dominates and rules till it is 
ousted by divinity. 


Sacrifice and udgitha-chanting here stand for the holy and sattvic 
qualities and actions of the senses. Sacrifice here means the 
destruction of the lower nature and sanctification of the human 
personality. udgitha denotes meditation on holiness. 


Gods thought of purifying themselves, so that the evil forces might 
become extinct. They asked the organ of speech, nose, eye, ear, 
mind, and the rest to sing the udgitha. All of them obeyed. The 
demons got frightened, for they thought that the gods would defeat 
them. So they pierced all the senses with evil, and the dark forces 
did not allow the sattva to express and predominate in the 
individual and the society, with the result all the organs and the 
mind got contaminated by vicious and undivine traits. None of them 
could effect proper sanctification and thus transcend evil. 


In the end, prana chanted the udgitha. As a consequence of that, 
the demons were blown out in all directions and they perished. The 
envious relatives in the form of attachment to sense objects, which 
stood in the way of cosmic identification with the taintless vital 
force, got defeated. 


The vital force is known as dur, because death remains far away 
from it. prana then took away the sins of the gods and deposited 
them at the ends of the quarters. Persons should not go to these 
quarters, i.e., they should throw away the sins and keep 
themselves away from the papa-purusha, and behold what is 
internal and spiritual, than what is external and worldly. 


The evil cannot go anywhere. The mind which has been rendered 
pure, is free from this evil but not completely immune. Therefore, 
after subjugating the sense-impulses, one must transcend them. 
For transcending evil, one must disidentify oneself from the sense- 
organs and identify with the prana. All the senses were restored 


their original nature by the prana. When speech was freed from 
death, it became the fire; similarly nose became the air; the eye, 
the sun; the ears, the quarters; and mind, the moon. They were 
freed from individuality and became universal. 


The prana who is again known as ayasya angirasa - essence of all 
limbs - secured edibles for itself by chanting and transformed them 
to different organs of the body. Anyone intending to defeat him in 
greatness and glory, becomes incapable of supporting his 
dependants. 


Prana is brihaspati, as he is the lord of brihati (a vedic metre), the 
self of all forms of knowledge, i.e., speech. It is all-pervading. It 
acquires the shape and size of the body that it inherits. prana is 
equated with udgitha etymologically. The inseparable relation 
between speech and vital force is established by the story of 
Brahmadatta. 


He who knows the wealth of sama, viz., having a sweet tone and 
correct articulation, is said to be wealthy and he is sought for by 
men to perform sacrificial rites. prana expresses through the 
medium of speech and the body. One, who succumbs to evil 
tendencies and is engrossed in unpardonable and prohibited 
actions, is said to be dead. Immortality transcends death, and so it 
is sought for in the mantras known as pavamana mantras. 


Thus Ends the Third Section Entitled 
Udgitha-Brahmana in the First Chapter 


SECTION IV 
PURUSHAVIDHA-BRAHMANA 
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1. In the beginning, this (all) was verily the Self, in the form of a 
person. Observing around, He did not behold anything, other than 
Himself. (Then) He at first said 'I am He’. Therefore (He came to 
be called) by the name 'T'. Hence, even to this day (when a person 
is) addressed, (he says) ‘it is I'; after having said this at first, then 
he says the other name that he has. Because, before all this, He 
(was) the first who burnt all evils, therefore (He came to be known 
as) Purusha. He who knows thus, burns him who wishes to 
become first in advance of him. 


In the beginning, before the creation of bodies, all this was just the 
Self, undifferentiated from the body of viraj. How was that Self like? 
He was like a human being in shape, with head, hands and other 
limbs of the body. He was the first to have a body. He is referred 
to as the first-born virat, the first embodied being. sruti says: "virat 
was the first person", because He had a body and was endowed 
with the capacity of willing, acting and knowing. 


He then, naturally, felt his being existent and expressed to himself 
thus: 'l am’. Hence, even today, among men who are his effects, 
when a man is asked 'who are you’, he first says, 'l', thereby 
identifying himself with the cause, the first embodied soul. It is only 
after denoting himself with the name 'I’, that he says 'I am so and 
so’, and tells the name of his individual body. 


This being is now known as Purusha. How did he come to have 
this epithet? He was the first among all beings, who burnt the entire 


lot of evils in the form of attachment to sense objects and ignorance 
(as has been allegorised in a previous text), and therefore, he 
came to bear this epithet Purusha, which etymologically means 
‘first burned’ (purvam aushat). By identifying himself with the pure 
vital force, he killed the evil of attachment of the senses, by the 
virtue of meditation and rites or meditation alone. 


One who knows thus, i.e., practises this meditation and consumes 
the evil and sins, becomes identified with the universal spirit, the 
cosmic purusha, the first-born, surpassing all who want to exceed 
him but whose practice and meditations are deficient. 


Asada, aema AAA; A sala dh, WeAqeAeeli€d, 
peA AAAA, dt vara sa dam, areata ? 
aada sa AAA il II 


2. He was afraid; therefore when alone, one is afraid. He thought: 
‘Since there is none other than myself, of whom am | afraid?' From 
that alone his fear departed. Of whom he was afraid? Fear certainly 
arises from a second (entity). 


When he did not see anything whatsoever, except himself, he, the 
first self, in the shape of a man, became afraid. It is quite natural 
with everyone, for when one is alone, everyone is afraid. 


The term 'fear' refers to his innate desire for the preservation of the 
body. virat is the sum-total of all gross bodies in the universe. 
Therefore, the term 'fear' must apply to the universal desire of self- 
preservation. On account of this likeness with virat, one is afraid 
when alone. 


Further, he observed that there was none except his own self. 
Since he thought thus, he became free from fear. Fear 
presupposes a second entity and duality. And duality is due to 
one's own ignorance, for really there is no such thing as duality. It 
was an error on the part of the virat to have conceived of a second 
thing in ignorance, which caused fear in him. When he ascertained 
the truth by self-reflection, he realised that none but he was there. 


At the dawn of this knowledge, fear, which was an effect of 
ignorance, vanished. So the text says: ‘from that alone his fear 
departed’. 


Fear arises only on account of duality. Duality is a product of 
ignorance, for it is a well-established fact that there is no such thing 
as duality. It is only due to ignorance of the nature of Truth that one 
feels the existence of a second entity. 


Gd dad A, aAA a Tad; a afadiaAcad | A edie 
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3. Verily, he did not at all feel delighted. Therefore, none feels 
happy when (one is) alone. He desired for a second (person as his 
mate). He grew as big as a man and a woman closely embracing 
each other. He divided this very body into two. Therefrom, husband 
and wife came into being. Therefore, Yajnavalkya declared thus: 
'this body of oneself is like a half-fragment of a full (two-celled) 
seed’. Therefore, this space (void) is filled by the wife indeed. (He) 
united with her. And therefrom human beings were born. 


However his fear left him. But he was not happy, because 
loneliness became monotonous to him. In the long run, it must 
have made him tired. He was not delightful, because he did not 
acquire the objects of desire. It is within the range of everybody's 
knowledge, that one becomes happy when one achieves the 
object of one's desire, and in its absence, he experiences a type of 
mental distress which in other words is termed unhappiness. 
Delight means pleasure. Pleasure is an outcome of objective 
perception, association with external objects and establishment of 
a definite relationship with them. Hence, when one is alone one 
feels unhappiness. It is a very common feature in man to feel 


unhappy when he is deprived of objects of his desire. He is 
normally afraid and unhappy when he is lonely and single. 


Consequently, He, the first purusha, wished for a mate to remove 
his unhappiness which was an effect of his long and monotonous 
loneliness. Then what happened? The text says: He grew as big 
as aman and a woman and procreated human beings therefrom. 
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4. She then thought thus: After having created me from himself 
alone, how then he copulates with me? Well, now let me hide 
myself. (Having thought thus) she became a cow, the other 
(became) a bull (and) he did unite with her. Therefrom kine were 
born. The one became a mare, (and) the other (became) a stallion 
(and did unite with her). Then one (became) a she-ass, the other 
(became) a he-ass, (and) did unite with her. From that union one- 
hoofed animal was born. The one became a she-goat, the other 
(became) a he-goat (and did unite with her). The one (became) a 
ewe, the other (became) a ram (and) did unite with her. From that 
goats and sheep were born. Thus indeed, he created all that exists 
here as a pair, down to the ants. 


It has already been said that He divided himself into two, and from 
this division husband and wife came into being. From their union 
men were born. This division of male and female has been the 
central topic in more than one purana, and the famous legend of 
incestuous marriage of manu and satarupa forms popular 
cosmology therein. 


After procreating the human beings, she, the other half of man, 
reflected upon this incestuous relationship, because marriage with 
one's own daughter is forbidden in the scriptures. So, she intended 
upon concealing herself from him by means of disguise. In this 
process, the text says that she became a cow first, a mare, then a 
female-ass, then a she-goat, then a ewe; and he, too, became a 
bull, a stallion, a he-ass, a he-goat and a ram, respectively. Thus, 
by their mutual union were born kine, one-hoofed animals, goats 
and sheep, all animals down to the ants. 


asda, He aa QERA, 3i Sa adaga, aa: Ysera; 
geai aratai said a vd ae ils I 


5. He knew: ‘Indeed, | am the creation, for | have created all this’. 
Hence he became (known as) creation. He, indeed, who knows 
thus, becomes a creator in this creation (of viraj). 


The creator was satisfied because He knew that all creation was 
He himself. The reasoning faculty has come after creation. Hence, 
everything relating to creation - why He created?, has He created?, 
whether creation is sudden (yugapat) or gradual (krama)?, etc., -is 
inscrutable. By meditation one should feel that everything is 
oneself, even as the Creator did in the beginning. The process of 
creation is complicated. Scriptures give some sidelight. Some think 
it is by the mere will, the fiat of isvara. Some think it is a gradual 
process from cause to effect. Some others would reconcile both 
these views and say that creation depends on potencies of the 
previous cycle (kalpa). 
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6. Then he churned (his mouth) thus. He created the fire from (its) 
womb-the mouth and the hands. Therefore, these two are hairless 
within, for the womb is hairless within. There (in the sacrifice) when 
it is said, ‘sacrifice to this god, sacrifice to that god’ to each god 
separately, His alone is that multiple creation, for He himself is all 
the gods. And then, whatever is liquid here, he created from the 
semen, that is soma (the moon). This all is verily this much-food 
and the eater of food only. The moon indeed is food, fire is the 
eater of food. That is the super-creation of brahma, that he created 
the gods, superior to him, and then created the immortals, himself 
being a mortal. Therefore, (it is a) Super-creation. He who knows 
thus, becomes (a creator) in this super-creation of His. 


Then, after creating men and animals, he churned, as we churn 
curd for taking out the butter, and produced agni, the fire principle, 
from the mouth and the palms, and assigned him the duty of ruling 
over the brahmanas. Likewise, he produced indra from his arms 
and made him the ruling deity of the kshatriyas. Then he produced 
the eight vasus, viz., apa, dhruva, soma, dhara, anila, anala, 
pratyusha and prabhasa, from his thighs and made them the 
guardian deities of the vaisyas. In the same way, he created 
pushan, from the feet and made him the guardian deity of the 
sudras and earth in common. In short, he created the different gods 
out of him, and assigned them proper places and duties in this 
creation. It has been, therefore, said in the preceding mantra that 
He is the creation. Creation is nothing else but his nature and 
power of manifestation through which he goes on creating men, 
animals, and other beings. Therefore, creation is not different from 
him. 


However, priests who know only mechanical rites say, on account 
of ignorance of the above fact, to worship a particular god only and 
not another. It is not the correct view, because these deities are 
not independent of the Creator. He manifests through all gods, like 


indra, agni, vasus, etc., through all castes like brahmana, 
kshatriya, etc., through all actions like fighting, studying, 
endeavouring, etc., and through all qualities and natures like 
strength, intelligence, endeavour, servitude, etc. He is all- 
penetrating and all-pervading in this multiple creation. 


After the creation of gods, he produced the liquid substance out of 
his semen. What is this liquid substance? It is the water here. The 
water is moon, because moon possesses a watery body. 


All this universe is this much only, i.e., food and the eater of food. 
Fire has got the property of consuming everything that is here. 
Therefore, it is considered to be the eater. Whatever is eaten by 
men as well as by the animals is consumed by the gastric fire. The 
fire in the ocean-heart goes on consuming the water which the 
rivers bring to the ocean. Water causes the growth of vegetation. 
Every kind of food grows in water only. Water nourishes the crop. 
Therefore, it is said that water is food and fire its eater. Another 
reason for this is that fire and water are dire necessities of all 
creatures. Life is balanced and preserved by these two great 
principles. Again, moon is food, because it is the ruling principle in 
all the food-stuffs. It is a very well-known belief that all vegetation 
grows at night. The moon nourishes them. Had there been no 
moon, the scorching sun would not have allowed life to flourish. At 
the same time, if there were no sun, then also life would not have 
survived in this form. Fire is the harsh and hot principle, whereas 
the moon which presides over all waters, is nourishing and cool. 


What a marvellous thing it is! The Seer of this mantra with all praise 
and wonder, speaks out his heart: "That is the super-creation of 
the Creator!" Creation in general, constitutes of men, animals, 
food, etc., and super-creation is a system which excels it and rules 
over the ordinary creation of beings. That super-creation is the 
emergence of gods, like fire, etc., who rule over the actions and 
destinies of all types of beings and maintain law and order in a 
perfect way. They are said to be superior to the Creator, for he 
created everything and they manage it well as per his will. 
Therefore, it is super-creation. He himself is mortal, as we have 


surveyed in a previous text, but he created immortals after having 
burnt all their sins by the Supreme knowledge. 


ey gA; aeancaaté mannna enaA, selararafAesd 
Sid; A UY se Widse 31 TSAI: UA ay: aneleasafed: FAA, 
Mard at Mam; d at RAA | apee 18 A: Weta 
WON AA aia, deel Ah, RATA: YU, AAA, Ard Act:, 
Aaa HHT As | F Usa hh FO ae, Ape 
EMV SaA Veal Hata; scAAaIN a, HI FAA Ad Uh Hae | 
ddaa Ada AAAA, HAAT FAdedd dq | ware a 
Udaldlaecada; Ait roll fara Y va ae ile | 


7. Verily, then this was that Unmanifested. It differentiated itself 
into name and form only, as it is of such and such name, of such 
and such form. So, even now it is differentiated only by name and 
form, as it is of such and such name, such and such form. That 
Self entered here (into all bodies) up to the nail-ends, even as a 
razor into the razor-case, or fire in wood. (They) do not see It, for 
(if viewed partially) It is incomplete. While breathing It is prana, by 
name, (likewise) while speaking (It is) the speech, while seeing (It 
is called) the eye, while hearing (It is called) the ear, while thinking 
(It is called) the mind. All these are merely Its names due to (Its 
corresponding) actions. Therefore, whoever worships one or 
another of these (aspects), he does not know, for being qualified 
by each of these (aspects), It is incomplete. One should worship It 
as the Self only, for in It all these unite (become one). This Self, 
who is the Self of this all, is to be known, for by It one knows all 
this, just as through the foot-print one may trace (the missing 
animal), in the same way (one knows this all by knowing the Self). 
He who knows thus obtains fame and liberation. 


The undifferentiated Being became manifested through the cosmic 
mind. In this process of manifestation, the cosmic mind became 
active and cognised the objects. Perception, sensation, memory, 
imagination, judgement, etc., are powers of the individual mind 
which is a miniature form of the cosmic mind. 


A ray of the cosmic mind projected out and assumed the shape of 
the created objects and enveloped them. It is after this that the 
worlds came to be perceived. Prior to this, they were in the womb 
of brahma. Mental image and external object produce an effect 
which is known as form. Whatever object we see here has got its 
image in the cosmic mind. The inter-action between the cosmic 
mind and the cosmic body, i.e., hiranyagarbha and virat, is the 
world that we see outside. When the cosmic mind projects itself 
through the eye and assumes the shape of the objects outside, it 
differentiates itself in form. It is to be noted here that when 
differentiates itself, the differentiation is not caused by any foreign 
power, external to it. This is how perception takes place. 


Just as the spider weaves out the web from its own body, even so, 
the cosmic mind throws out this universe from its own body during 
waking state and withdraws it into its womb during deep sleep. The 
world is the mental projection of hiranyagarbha, externalised or 
objectified. The individual mind of A, although appears to be 
separated from the mind-substance used by other individuals such 
as B, C, D, etc., by thin wall of finest kind of matter, is really in 
touch with the other apparently separated minds and with the 
cosmic mind of which it as well as the mind substance of others 
form a part. 


Virat is the sum total of all bodies. Prior to creation, the physical 
universe was latent in him. The different beings were created by 
him, as has been already described in the foregoing mantras, and 
each being came to be differentiated by a name and a form. Even 
now, the entire world is spoken of only in terms of name and form. 


However, it is clear that the manifested universe is fully animated 
by Him as the cosmic power. He is immanent in all the apparently 


different names and different forms in the universe. This very self, 
states the mantra, enters into all bodies up to the nail ends. A razor 
put in its case remains pervading the whole of the case. Fire 
remains pervading the whole of the wood. The one air enters into 
the world and becomes the different winds assuming the names 
such as the northern wind, eastern wind, etc. Similarly, the one 
inner Soul of all things resides in every body pervading it in general 
and particular manner and yet remains distinct from it. This 
Upanishad itself says that He who is dwelling in the earth, who is 
within the earth, whom the earth does not know, whose body is the 
earth, and who controls the earth from within, is the Internal Ruler, 
the Inner Controller, the Immortal Self (Ill-vii-3). 


If viewed partially, it would be an incomplete cognition, as a 
particular object presents different perceptions from different 
perspectives. This mantra says that He is prana by name when He 
performs the function of breathing, while speaking He is speech, 
when He performs the action of seeing He is the eye, and so on. 
These names such as speech, mind, prana, etc., are merely due 
to His actions. "Truth is One, the wise call It variously", says the 
veda. It is therefore not wise to hold one or other of these aspects 
exclusively as the Supreme. Each of these is merely one of His 
qualifications. He who takes the qualifying aspect to be the 
Supreme is viewing the Reality from one angle only. This is the 
theory of exclusiveness. Everything has got infinite characters, 
some of which are affirmative and others negative. To judge a thing 
by one or a few of its characters. would be an incomplete estimate 
of its real nature. This Self is the unitary background of all 
phenomena and of all beings, because this all has come out from 
It and exists in It. By knowing It, Its infinite modifications become 
known, even as the characteristics of all jars are known by knowing 
the one clay out of which the jars are made. Just as we know all 
things made out of gold, by knowing the one gold, even so, we 
acquire the knowledge of the entire phenomena, the infinite 
projections of the Self, by knowing Him as the Self of all beings. It 
is not enough if we know prana to be Self, because it is an 
exclusive and imperfect knowledge of the Self. What we aim at is 
to acquire the perfect and all-inclusive knowledge of the supreme 
Being. At the same time, it is not possible to study the infinite nature 


of the Supreme objectively, for it is an impossibility. Just as by 
following the footprints, the shepherd traces the missing animal, 
even so one knows the Self through all these phenomena. By 
knowing this one Self, we acquire the full knowledge about Its 
infinite modifications. Hence arises the necessity of possessing 
Perfect Knowledge and rejection of all exclusive, partial estimation 
of the Self. 
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8. That Self (is) dearer than a son, dearer than wealth, dearer than 
all else, because this Self is most internal. He (who considers the 
Self as the most dear) should tell him who speaks of anything else 
than the Self as dear: '(That) dear (object) will perish’. It will 
certainly happen like that, indeed (he is) capable (of saying so). 
(One) should hold the Self alone (as) dear. (One) should meditate 
upon the Self alone as dear. He who holds the Self alone (as) dear, 
perishable objects do not become dearer to him. 


This Self who is the unitary background of the entire manifestation, 
is all-pervading and animating every object and being. The son is 
generally held as the dearest among all, but the Self is dearer than 
that son, dearer than gold and other wealth, dearer than 
everything. One loves others because one's own Self is the Self of 
those others. It will be said later on that it is for the sake of the Self 
that everything is dear. The Self is more internal and intimate than 
anything else. Moreover, while all other things perish the Self alone 
is immortal. Therefore, it is the Self that must be considered as 
dearer than everything else. 


He, who holds some object other than the Self as dearer than the 
Self and desires to possess that object, must know that that object 
of his desire will certainly perish, for there is nothing which is 
immortal except the Self. Certainly, everything will perish to him 
who holds the non-self as dear, as everything is non-self. It is a 
fact. 


He who considers the Self alone as dear, the perishable objects 
lose their charm for him, and he is not deluded by their glittering 
and attractive appearance. 


dale, Wd ‘seafaquea Wad HAA: AA Acted, hay 
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9. That (all seekers) say that men think: 'by the knowledge of 
Brahman, we shall become all. What indeed is that which 
Brahman knew, (and) by which It became the all? 


Men alone are privileged and qualified to achieve in a special 
manner, either a state of Salvation or of prosperity. The seekers 
say that men think that by the knowledge of Brahman they can 
become the all. What is that knowledge? 


Brahman here means the supreme Soul. Knowledge by which He 
is known, is the knowledge of Brahman. It is direct intuitive 
experience. That after acquiring the knowledge of Brahman the 
mind is dissolved, the projection of creation ceases, and the soul 
is in a state of merger and identity with Brahman here and now, is 
the experience of many mystics from time to time, and such a 
factum of experience cannot be dislodged by logical arguments. 
The world continues to exist only for those who have not aspired 
for this knowledge of Brahman and acquired identity with Him. Just 
as rivers, which ultimately result from the aqueous vapour arising 
from the ocean, enter the ocean losing their names and forms, 
even so, when one has acquired the intuitive knowledge of 
Brahman, the identity of individual soul and Brahman is finally and 
integrally experienced, when there is only the Absolute without any 
tinge of duality. 


Further, what indeed Brahman knew by which it became all this 
universe? And if It knew something and became immanent in the 
creation, would It not lose Its infinite, integral nature? This is 
answered thus: 


Ether generates air and interpenetrates air, yet transcends air and 
is not limited by air, but maintains its own infinite and integral 
nature. Even so, Brahman generates the universe out of Himself 
and interpenetrates it, transcends it, is not limited by it, and 
maintains His original infinite and integral nature. Ether is the 


nearest and clearest analogy to Brahman. It is infinite and eternal 
and is unaffected by the diversity and the changing character in all 
its fulness, at all times and everywhere. Brahman is the efficient as 
well as the material cause of the universe. The manifestation of the 
universe in no way affects Brahman. Nor does the universe detract 
from Brahman His innate nature of divinity and infinity. The 
universe is dependent, derivative and changing, compared with 
Brahman. But it is a reality all the same, for Brahman Himself has 
become the universe and He is immanent in it, and yet transcends 
all his creation. 


Strictly speaking, from the highest point of view, the world is not an 
illusion, but it is Reality itself. From the empirical point of view, we 
may say it is a lower order of reality, relative and ever-changing, 
compared with Brahman, the unrelated, unconditioned, non- 
changing, eternal, non-dual and transcendental Absolute. The 
famous santi mantra invoking peace says: ‘That is Full, this is Full, 
the Full is born from the Full; if you take away the Full from the Full, 
what remains is the Full.’ This is the spiritual counterpart of the 
mathematical concept that infinity added to or subtracted from 
infinity, or multiplied or divided by infinity, is still infinity. Hence, 
Brahman does not lose His integral and infinite nature, though He 
manifests Himself as the entire universe. 


The following mantra is the reply to the question advanced in this 
mantra and deals with that knowledge by which Brahman has 
become this all, the entire creation. 
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Ud Had, AES g A AmA AT SAA, HAT FAM A Hala; AA 
Asea aAA, HraAsaaaseacania, 7 HT da, UA wd A 
CaN | AAT g À Fea: Val AeA Aog: VAAH: TEN aA 
Hafta, a RAA Ras AA sata, hy Tey ? ACATENI 
dot AA adde fay: [Ike | 


10. In the beginning, this (embodied self) was verily Brahman. It 
knew only itself thus: '| am Brahman’. Therefore It became all. 
Amongst the gods, whosoever knew (realised) It, he also became 
That. Similarly, amongst the sages and amongst men (who 
realised That became That). Realising this (Self) as That 
(Brahman), sage Vamadeva knew: 'I became manu and also 
surya’. Even now, whoever thus knows That as 'I am Brahman’, he 
becomes this all. Even the gods are not able to prevent him from 
becoming thus, for he becomes their Self. So he who worships 
another god as 'He is different, | am different’, knows not. As is an 
animal, so is he to the gods. Even as many animals serve man, 
even so each man serves the gods. Even one single animal, when 
taken away, causes unpleasantness, what to speak of many! 
Therefore, it is not pleasant to them, that men should know That 
(Self). 


In the beginning, before the realisation of its eternal identity with 
Brahman, this embodied self, who is residing in the body, was 
Brahman alone. But, on account of ignorance and false 
identification, it feels itself as a doer, enjoyer, etc., and forgets its 
real and essential nature. In reality, he is the all. When the 
ignorance was dispelled and the false identification removed, he 
realised that he was not a doer and enjoyer. He knew his own Self 
when he became free from the false notion of difference caused by 
ignorance. When the false notions of all kinds were rent asunder 
and ignorance destroyed, he attained the knowledge of the Self. 
Therefore, the sruti says 'It knew itself. 


What did he know? He knew that he was the Soul of all and free 
from all limitations caused by ignorance, avidya. He knew his 
nature in essence 'I am Brahman, the Absolute whom the srutis 
describe through the words, 'not this’, 'not this'.' Thus, after having 
attained the knowledge of his Self, he became identical with the 
entire cosmos. Therefore, in the foregoing mantra it is said that 
through the knowledge of Brahman, we shall attain identity with the 
entire cosmos, and it is quite reasonable. 


And it was asked as to what that Brahman knew by which He 
became all. The reply is this: previously this embodied soul was 
Brahman alone. He knew His Self thus 'I am Brahman’, and by that 
knowledge he became identical with all. 


And, among the gods, whosoever knew the Self in the way 
indicated above, also became Brahman. Similarly, sages and men 
also became Brahman and realised their identity with it, through 
that knowledge. 


By acquiring the knowledge of Brahman, the eternal identity with It 
is attained. This has been already said. Now, the sruti quotes an 
example to establish this. Rishi Vamadeva realised this and 
attained the knowledge of Brahman. Established in the realisation 
of himself as Brahman, he said 'I was manu and the sun. By 
knowing Brahman, Rishi Vamadeva attained the state of the said 
identity with this all. 


Some may ask: On account of their superhuman power, the gods 
attained the state of identity with all through the knowledge of 
Brahman; but how is it possible for the people of this age, who are 
weak and imbecile, to attain such a state? sruti replies that even 
now, whoever knows thus as | am Brahman’, becomes all this. 
Whosoever discards all attachment to sense-perceptions, and all 
differences. limitations and false notions, and realises his identity 
with Brahman who is unaffected by all kinds of limitations and who 
is pure and absolute, becomes all this. When even the most 
powerful gods are not capable to prevent such a knower of 
Brahman from obtaining the state of identity with the whole 
creation, what to talk of others! It is because the knowledge of 
Brahman destroys the primeval ignorance and brings about the 
realisation of his identity with Brahman. When he becomes this all, 
how then can the gods prevent him from knowing Brahman. Even 
as the correct knowledge of the rope contradicts the knowledge of 
the snake in the rope, the knowledge of Brahman contradicts the 
knowledge of duality caused by ignorance in the individual. When 
thus he has realised the identity of his Self with the Self in all. 
including the gods, how then can they put obstacles in his path! 


When a man worships not his Self but another god under the false 
notion that that god is different from himself, he is ignorant of the 
truth, because he does not know the Self. He commits the fault of 
assuming difference in the ultimate Truth where there is no 
difference of any kind. Such an ignorant man is no better than an 
animal. Even as there are many animals which serve man, there 
are many men who serve the gods. On account of his delusion and 


ignorance, such a man identifies himself with the body and 
behaves like an animal. 


Even if one single animal when taken away, causes 
unpleasantness to the owner, what to talk of losing many animals! 
Each ignorant man is equal to many animals. Therefore gods do 
not like man to know his Self, for after knowing the Self, he will no 
more oblige them. He will rise above the sphere of this phenomenal 
universe. Therefore, let none behave like an animal and serve the 
gods thinking they are different from oneself. These gods are the 
presiding deities of the senses. Acharya Sankara, in this 
connection, states that those men whom the gods wish to set free 
are endowed with faith and the like, while those whom the gods do 
not want to set free, are endowed with lack of faith and such other 
qualities. Therefore, the seeker of liberation should worship the 
gods with faith and devotion and propitiate them, so that they may 
not create any obstruction in his spiritual path, but help him in his 
march towards the goal. The intention of this mantra here is not to 
discourage worship of gods, but to encourage them. 


SEA A SCAT HMAC; deh Heo Usd | TANAAN 
aa, aAa cast AA ge aout: GTA bq: Tort Bat 
FNM Sit | ACA Aled; AEAT: AAAA- 
Gud WR, aa va aa aenfa; der aara AAAA | 
AAA I 3 Vet tea Fat a AAA, a asad sata, ar 
Fare RAT il ee I 


11. Verily, this was Brahman in the beginning, one only. Being 
alone He was not able to accomplish any great task. He created a 
superior form, the rulership. The rulers among the gods are indra, 
varuna, soma, rudras, parjanya, yama, mrtyu and isana. 
Therefore, there is none superior to a ruler. Hence in the rajasuya, 
the brahmana, from below, worships the ruler, and confers that 
honour upon the ruler alone. The source of the ruler, is brahmana. 
Therefore, though the ruler attains supremacy, at the end (of the 
sacrifice) takes refuge in his source only. Whosoever despises 


him, he destroys his own source. He becomes a very great sinner, 
like one (who incurs sin) by injuring (one's) superior. 

This mantra aims at describing the relationship between the 
brahmana and the kshatriya in general and the emergence of 
kshatriya in particular. Creation of society is dealt with in this 
mantra and a few succeeding ones. The society is divided 
according to the predominant psyche of the individuals. All such 
distinct nature can be brought under four main groups: the spiritual, 
the ruling, the economic and labour group. This grouping is 
universal and has started from the time of creation by the great 
purusha. This grouping has been designated as brahmana, 
kshatriya, vaisya and sudra respectively. In the beginning there 
was no grouping. There was one only, the brahmana. In the 
puranas this condition is described as satya-yuga when there was 
no Government, as there was no necessity for it, since dharma was 
the spontaneous nature of the individual. Due to externalisation of 
consciousness, the knowledge of the brahmana was not able to 
control and hence the principle of kshatram came into existence. 
The kshatriya was seated on the throne and the brahmana sat 
below. There is mutual interdependence. In the absence of 
knowledge, power and law would work blindly. Knowledge is the 
source of power, and both work hand in hand. 


€ ad cata E ARAA, Medal ha THT aee 
— qaa val Re AA àa ASA SA ile? I 


12. Still He was not able to accomplish greater task. He created 
the visa (vaisya); these gods who are mentioned in groups: The 
vasus, rudras, adityas, visvedevas and maruts. 


Not being satisfied even after the emergence of kshatriyas, the 
virat projected the vaisyas, the vasus, rudras, adityas, visvedevas 
and maruts. The vaisyas represent the economic principle and 
acquirement of wealth in which one works in company with others 
in order to bring in success. Therefore, they are represented in 
groups. vasus are eight in number, the rudras eleven, the adityas 
twelve, the visvedevas thirteen and the maruts forty-nine. 


a dq aad E ale aaga YH; sa A qor, sa de ad 
ga seg fra esi 


13. Still the virat was not able to accomplish a great task. 
(Therefore) he created the sudra, (as) pushan. This (earth) is verily 
pushan, because it nourishes all this, whichever is here. 


pushan is another vedic deity. Literally the word means nourisher. 
Because this earth nourishes all, it is called pushan. The sudra 
represents labour without which no society can flourish. The virat, 
originally one in which all groups in society existed in a latent form, 
has now become four, the brahmana, the kshatriya, the vaisya and 
the sudra, representing understanding, power, material wealth and 
labour. These are the psychological sides in the desire to manifest. 
The Master Will of isvara manifests itself as this whole universe. 


€a ad AHdd, ASMA od TAA; addel aes ats UEUA:, 
AEATCUATCUL aed; HAY aAA AA VAT, Bar 
waaay, a dF a aa: a A ad, ACAI Ue darag: oa 
aadA, at at deed Aca aaf, vaqetdagert safer il ey I 


14. He was still unable to accomplish a greater task. (So) he 
produced a superior form, viz., righteousness. That which is 
righteousness, is the ruler of the ruler. Therefore, nothing is greater 
than righteousness. So a weak man desires to overcome the 
strong man through righteousness, as (one does) through the king. 
That which is righteousness, that is verily truth. Hence (people) say 
of one speaking the truth: 'he speaks (what is) righteous’, or of a 
man who speaks (what is) righteous: 'he speaks (what is) true’. 
Because this (righteousness) only becomes both (truth and 
righteousness). 


It has been said that the virat created the four orders of society - 
the wise brahmana, the powerful kshatriya, the endeavouring 
vaisya and the serviceful sudra. But still He was not able to 
organise the social order, for variety without law and order would 
be chaos. The cosmic Creator, therefore, produced dharma, 
righteousness, and thereby established the divine laws to govern 
and control the creation and the created. This righteousness rules 


over even kshatriya, the most powerful and strong group of indra, 
varuna, soma, parjanya, rudra, yama, mrtyu and isana. Hence, 
righteousness is the ruler of even the rulers, the governor of all 
temporal powers. Therefore, it surpasses all in greatness, nobility, 
strength and perfection. Taking shelter under the banner of 
righteousness, even a weak man hopes to defeat his stronger 
opponents, even as one hopes to defeat the Government which 
rules over the whole country with the help of existing laws through 
the judiciary. 

Righteousness is correct and scientific living according to the laws 
of life. It is the governing principle of earth and heaven and the 
economic and social laws of the people. It is a perfect pattern of 
life and concerns with life as a whole. Happiness is the other half 
of righteousness. Where there is righteousness, there happiness 
too resides. 


A righteous king will not be unjust and cruel to his subjects. He will 
be very sympathetic and helpful to his people. A righteous 
merchant will not be greedy. He will not hoard. He will not indulge 
in falsehood and adulteration. He will conduct all his endeavour 
and business properly and in a spirit of righteousness. A righteous 
servant will serve his master honestly with faith and devotion and 
thus contribute to the peace and welfare of his master's home. 


Righteousness is the code of morality, when it is put into practice. 
Its theoretical side is what is known as truth. Hence, it is said in the 
mantra that that which is righteousness is verily truth. One who 
speaks what is true as enjoined in the scriptures, is truly a 
righteous man. A righteous man is truth personified, because 
righteousness pre-supposes truth as its basic principle, and truth 
is expressed through the medium of righteousness. Therefore, 
righteousness is said to represent both truth and righteousness. In 
other words satya and dharma are one and the same. It is difficult 
to distinguish one from the other. dharma is the manifestation of 
the divine power itself. When one knows this great law, one is in 
harmony with the whole universe.’ Ignorance of it brings in 
disharmony which results in weakness, failure and suffering. 


aàdaseA att Tae Ye: dahaa Cay ACAAA; HEA ATAN, 
aAA aAA, dete dey: QT we; Aada aay 


APAA, MEAT AA, VASA TE SFM HEATH | HA 
OS A Aep Apea Het a waatateal of Aaa, 
UM dal Weterd:, HeAad PA pA: ae a Ad AA 
PA aXe, aaea: aad Vd; eA opaque, 4 a 
AAA APANA, A Bea HA aad | eA 
UGIAAGA AAAA ks I 


15. That is this (the fourfold grouping)-the brahmana, kshatriya, 
vaisya and sudra. He (the creator), became a brahmana among 
the gods through fire; among (became) a brahmana; (became) a 
kshatriya by means of ruling; a vaisya by means of vaisya (and) a 
sudra by means of sudra. Hence (all) desire (their) objective 
among the gods through the fire only; (and) among men in the 
brahmana, for by these two forms (only) virat manifested himself. 
So, whoever departs from this world, not realising his own 
objective, (the objective) being unknown, does not protect him, 
even as unrecited veda or unaccomplished action. Without 
knowing this, even if (one) performs an act of great merit, in the 
end that act of his merely perishes. (Therefore) one should worship 
the Self alone as (his) objective. He who worships the Self alone 
as his objective, never does his act perish for whatever he desires 
for, all that he creates forth. 


After effecting the aforesaid social division, the brahmana, 
kshatriya, vaisya and sudra and subjecting them to a higher law of 
righteousness, He the creator assigned to Fire the duty of the 
brahmana among the gods, i.e., he deputed the Fire to act as 
brahmana for the gods, because Fire is the taintless deity among 
the entire group of gods. Fire represents purity. It is generally said: 
‘he is as pure as fire’. Fire embodies in itself all purity and therefore, 
it is considered as brahmana among the gods. 


Likewise, He, the creator, became as a brahmana among men by 
virtue of spirituality, a kshatriya by virtue of rulership, a vaisya by 
virtue of economic position, and a sudra by virtue of man-power. 


Because Fire is purity embodied and is foremost among the gods 


by virtue of its taintlessness and sanctity, all people invoke Fire in 
order to obtain their desired divine objectives. And Fire grants them 


all their desired objectives, because of its purity and its purifying 
nature. Unless purity is cultivated, none can succeed in acquiring 
the higher divine objectives. 


And among men, they invoke the brahmana who is also purity and 
nobility personified. brahmana embodies in himself all the great 
and divine qualities, such as purity, truthfulness, righteousness, 
self-control, wisdom, intuition, etc., and therefore, the other three 
sections of the society looked up to him for gaining their objective, 
the knowledge of the Self. In olden days, the brahmanas were 
divinity personified and they were imbued with all divine qualities, 
and they were the ideal for the other three classes of the society. 
Kings and merchants and the masses used to go to the brahmanas 
and get instruction and guidance on spiritual science. 


So, even after knowing that the objective can be acquired by 
invoking and embodying the central virtue, i.e. purity, whoever dies 
without realising the Self, is not protected; because his theoretical 
knowledge about the Self will not help him, even as unrecited 
vedas do not come to one's memory, or even as an 
unaccomplished act does not bear any fruit. Regular recitation of 
the vedas is a must if one wants to reproduce it at any time. The 
perfect accomplishment of an act must precede the attainment of 
any good. Mere theoretical knowledge of the scriptures alone will 
not accomplish the liberation of the embodied soul from its 
bondage. 


And those others who do not have even the theoretical knowledge 
of the Self, who are rank materialists, will not be able to acquire the 
everlasting merit through actions that they perform, because 
everything else other than the Self perishes. Therefore, knowing 
this great truth that everything except the Self is perishable, let 
everyone hold the Self as one's dearest object and strive and 
meditate to know the Self by the knowledge of which one will 
realise one's non-difference, the oneness with the entire cosmos. 


Whatever the knower of the Self desires, that is at once fulfilled. 
His work is never exhausted. It never perishes, because 
perishability is foreign to the Self. sruti gives one more reason for 
this. Whatever he desires for, all he creates from his Self. It does 
not literally mean that he has desires for sense-objects and he 
fulfils them like the ignorant. He attains the state of omnipotence, 


which means the power to do everything, everywhere and at all 
times, all at once. 


This subject has been elaborately dealt with in the Chhandogya 
Upanishad. Therein it is said: "If he becomes desirous of the world 
of fathers, merely out of his sankalpa, fathers arise. Possessed of 
that world of fathers, he is happy." (Chh. Up. VIIlI-ii-1). Likewise 
about the worlds of mothers, brothers, sisters, friends, perfumes 
and garlands, food and drink, song and music, women, in short 
whatever object he becomes desirous of, whatever desire he 
desires, merely out of his will it arises, and possessed of it he is 
happy - says that Upanishad. He becomes satya-kama, one 
possessed of real desires. satya-sankalpa -- one possessed of real 
will. He does not, however, long for things unreal. The passage 
carries the implication that after attaining the state of omnipotence, 
he becomes possessed of all powers, all desires and everything 
else. This great law of the universe, the divine cosmic law, if not 
properly understood and obeyed, will come upon one as nemesis 
in the forms of birth and death with all their suffering. The variety 
in front of us is the immanence of the Creator. He is present in 
every minute part of this creation. This should be understood 
clearly and life should be lived on this understanding. All charity 
performed, merit earned, philosophy studied without the 
knowledge of this great truth, is of no use. The world we see is 
really the Creator himself scintillating through every atom. It is His 
glory we see through our senses. 


a HA aT HCA AIM Aa aH: BF Ascetic, aaao, act 
Cae eh: HY Aces det MOTH, 3 sicugqeat feryonia, 
aao, At AA; HY AAAA, AAFS 
aag, AA AFTA; AA aaah Ara, AT REAA; 
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16. Now this Self is the support (world) for all beings. Whatever he 
offers (in the fire), whatever (he) sacrifices, by that he (becomes) 
the support of the gods. Whatever he recites (or studies) by that 


(he becomes the support) of Rishis. Whatever offerings he makes 
to the manes, the progeny he desires for, by that (he becomes the 
support) of the manes. Then, he gives shelter to men and provides 
them with food, by that (he becomes the support) of men. Then, he 
provides fodder and water for animals, by that (he becomes the 
support) of animals. In his house, beasts, birds, even the ants, find 
their living; by that (he becomes) their support. Verily as one would 
desire security (welfare) for oneself, so all beings desire security 
for him who knows thus. All this is indeed known and analysed. 


This mantra is clear and precise in its import. It bespeaks of the 
Self as a householder who has attained union with the Self, who 
has realised his own identity with the cosmic Self. But why should 
he perform all these rites enjoined by the karma-kanda portion of 
the vedas, when he has realised the highest Self? Does it not 
contradict the view of the sruti that after acquiring the knowledge 
of the Self, rituals become useless and unnecessary, and that 
there is no good in performing them? 


It is true that the knower of the Self is not subjected to the 
injunctions of the sruti regarding the rituals, like sacrifice, charity, 
etc. But to the knower of the Self who has realised the identity of 
the Self with the Self of all, the rituals and sacrifices present a 
different meaning altogether, a higher significance in the vast 
scheme of creation. He sees his Self in all, and all in his Self. 
Rituals and other religious performances need not stand rejected 
by him. He merges them in the totality of their being. So, a 
householder fully illumined with the knowledge of the Self, may 
also perform all actions, but he does them in a different plane of 
consciousness which is beyond the grasp of the ignorant. 


This householder who has realised the Self, becomes the support 
for the entire creation of beings. How? The text refers to the five 
sacrifices, those to the gods, the Rishis, the manes, the human 
beings, and the animals and insects in the sub-human kingdom. 
By whatever he offers in the sacred fire in sacrifices, he becomes 
the support of the gods, because it is said that gods are satisfied 
by the offerings in the sacrifices, just as a man's hunger is satisfied 
when he is given food to eat. Gods subsist on what is offered to 
them in the sacrifice. They partake of the sacrificial offerings. Thus 
he supports the gods. Likewise, by his studies and recitation of the 


vedas and study of scriptures, he becomes the support of the 
Rishis. By whatever offerings like water and rice-balls he makes to 
his forefathers and the progeny he desires for, he becomes the 
support to the manes. In the same way, he becomes the support 
of human beings by providing lodging for them and also food. And 
by giving fodder and water to the animals, he becomes the support 
for animals. In his house beasts and birds, even the ants, find their 
living. All this is expressed in a synecdochical manner. It carries 
the implication that he becomes the support of all beings, 
whatsoever, without any exception. 


All beings wish the welfare of such a man. In what manner? As one 
wishes one's own welfare, in like manner they wish his welfare, for 
he is their support. Further, because he has become all this, 
through the realisation of his identity with the entire creation of 
beings, it is quite natural that all wish him good, as they wish for 
themselves. 


The words 'ayam atma-this Self’ occurring in the beginning of this 
mantra have been interpreted by me as the householder who has 
attained union with the Self and the remaining portion of the mantra 
has been commented upon on this meaning of these two words. 
Sri Acharya Sankara has interpreted the two words as referring to 
the householder who is qualified for rites as he has identified 
himself with his body due to ignorance and has become the object 
of enjoyment for the gods, manes, his fellow beings and the beings 
in the sub-human kingdom. My commentary does not claim any 
superiority over or any contradiction of the great Acharya's views, 
but gives another perspective for the Sadhaka, who can practise 
meditation on either or on both the meanings. 


setae sew Va, AsHAad — A A Ala, AA MANAT; 
Ia fad A ae, a HA AA alae À FIA, ASANA 
À Ard; AAG esa HTAAA— SAAT A EA, HU INAT; 
arr fact A ae, AA HA Hae; a maA NAA Ft wee, 
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17. This Self was one only in the beginning. He desired thus: ‘let 
there be a wife to me, so that | may procreate; then let there be 
wealth to me, so that | may perform karmas.' This much indeed is 
desire. Even if one desires more than that, he would not attain. 
Therefore, even today, when alone he desires: ‘let there be a wife 
to me, that | may procreate; then let there be wealth to me, so that 
| may perform karmas.' As long as he does not get anyone of these, 
so long only he thinks (he is) incomplete. (Now) his completeness 
(also comes thus): Mind indeed (is) his self, speech (is his) wife, 
vital force (is his) progeny. Eye is the human wealth, for he obtains 
it with the eye; ear is the divine (wealth), for he hears it with the 
ear. Body indeed is his karma for with this body he does the karma. 
This sacrifice is fivefold. The animal is fivefold. Man is fivefold. 
Whatever there is, it is all fivefold. He who knows thus obtains all 
this. 


There are two natural two natural urges inherent in mankind, 
impelled by which he desires for wife, progeny, wealth, etc. The 
entire range of multiple desires can be traced to these two urges 
in man, which this scripture declares as a natural urge for wife and 
wealth. 


Man, at first, felt an urge to possess a wife, so that he may be able 
to bring forth progeny and maintain the family traditions. Next came 
the urge for wealth in order to perform karmas. These are the two 
urges which form a basis for the entire group of desires. Wife and 
wealth, together with their effects, progeny and karma, constitute 
the entire framework of earthly and heavenly longing of man. Every 
other desire which is not mentioned here, falls within the scope of 
these main urges. Therefore the text says, even if one desires for 
more than these, he would not attain, for desire is only this much. 


In other words, it may be said that whatever one desires, has its 
cause in the said twin-currents of desire. 


Therefore, every man is impelled to give expression to these urges 
for wife and wealth, in order to produce progeny and perform 
karma. When he is alone, devoid of these two, he feels a sense of 
incompleteness and void, until he gets anyone of these, either wife 
or wealth. When he has achieved wife and also wealth, or anyone 
of them, he feels that he has attained fulfilment of all his desires. 
But is it true? 


No. Even after having fulfilled these inner urges, he is haunted by 
a sense of dissatisfaction. Wife and children, wealth and 
accomplishments of actions, name and fame and all objectives, 
which he had acquired through them, do not give him satisfaction 
and completeness. How to get complete satisfaction? This mantra 
gives a meditation by which these natural impulses can be 
converted into spiritual energy. Objects, which Are now 
considered external and disconnected, should be brought within 
the realm of one's own Self. 


Verily the mind, which is the source of all desires, is the self, the 
man. And who is the wife who always follows her husband and is 
the medium of progeny? It is speech because it always follows the 
mind. Mind and speech in mutual union represent the pair, the 
husband and wife, and bring forth the progeny of prana in 
manifestation. It will be said later on that earth is the body of 
speech, heaven is the body of mind, and through their union the 
vital force, i.e., prana was born, who has water for its body. It 
implies that one should not desire for earthly objects such as wife, 
wealth, etc., but should realise his identity with the cosmic mind 
and express himself as cosmic vital force, through cosmic speech, 
even as a man expresses himself through his wife in the form of 
an offspring. Just as heaven, earth and water pervade the whole 
universe, even so the cosmic mind, speech and prana constitute 
the whole framework of creation in its entirety. 


Similarly, eye is the human wealth and ear the divine wealth. It is 
because, from the eye arises the perception of all forms, i.e., it 
supports all forms; and from the ear arises the sound, which is the 
material for all names, i.e., it supports all names. (This topic will be 
discussed by the sruti in the forthcoming section elaborately). Body 
indeed is his karma which he longs for to accomplish. It is because, 
the general activity in the body is the source of all particular 
actions. Body supports all actions, for it is the common factor in all 
actions. Again, the body although one, is the support for all, the 
mind, speech, prana, eye and ear. Hence, is said that this sacrifice 
is fivefold, i.e., comprising five factors, viz., mind, speech, prana, 
eye and ear. Similarly animals, as well as men and the whole 
universe are fivefold, i.e., comprising mind, speech, prana, eye and 
the ear in their cosmic form. 


This is the completeness of man. By knowing this, he no longer 
desires for wife, wealth, etc., which did not bestow completeness, 
satisfaction and fulfilment on him. He becomes identical with the 
entire universe. He, who attains identity with the whole comprising 
of above-mentioned five cosmic factors, becomes free from the 
sense of dissatisfaction and imperfection. He acts in tune with the 
cosmic plan and accomplishes all karmas, by virtue of his 
omnipotence, as has already been stated in (mantra 15 of) this 
section. This is brought about by meditation. 


Summary 


This fourth section of the opening chapter of the Upanishad deals 
with the very important subject of creation of the universe. It is a 
very difficult subject to grasp by those of extroverted mind. For, the 
very word ‘creation’ when applied to the phenomenon of this 
universe, has a special connotation. The word loses its ordinary 
meaning. The concept of three different things as the creator, the 
created and the act of creation, which we have with reference to 
the empirical matters, does not exist in the creation of the universe. 
Here, the created is not essentially different from the Creator. Even 
so, is the act of creation non-different from the Creator. The 
Creator does not stand outside his creation, but remains non- 


different from what he creates and his act of creation. Another fact 
to be remembered in this unique creation of the world by the 
Creator is that it is not an incident in the sense that it took place 
somewhere, at some time. It is not like the incidents recorded in 
human history. Time and space, speech, thought and action and 
everything that is imaginable by the human mind, are products of 
this mysterious creation. 


Before creation, the Upanishad says that the supreme Self alone 
was. This Self, the Atman or Brahman - all these names have come 
into being only subsequently, after creation -- the nameless, 
formless, we may call it the Being, alone was. And That alone is 
and That alone will be. But, we perceive a world of variety in the 
place of the non-dual Reality, the Absolute. Hence, we ask for a 
cause for this world. To satisfy us, the Upanishad states that the 
characteristics of the effect are potentially present in the cause, 
although the truth is that the supreme Atman cannot have anything 
other to It. Hence comes the concept of purushavidha - like a 
person - by the Seer of this Upanishad. This section is therefore 
known as purushavidha brahmana. 


The purusha becomes conscious of himself. Besides this Self- 
consciousness, 'I am’, there is nothing outside and therefore, there 
was no consciousness of object or objective consciousness. This 
first 'l' principle is not the ego-ridden consciousness which is 
adulterated and which is a reflection, as it were, of the pure 'I’. 
When the Reality is reflected on itself, it comes out first as the 'I’, 
the subject. It is present in every being, even in an atom. Nothing 
can be more dear than this 'l', because it is a reflection of the 
original 'l', the purushavidha. This is an injunction for meditation on 
the purusha. 


This purusha, who is not even one but non-dual, becomes the first 
cause. The Upanishad gives a picturesque description of this 
unique transformation of the Absolute into the first cause. It says 
that this single cause became of the size of a man and wife in 
embrace, two in one. The single underwent a split in itself and that 
became two. In spite of this two, the one remained as the one. 


Therefore, we have to understand that all the subsequent 
multiplicity also is without losing the original unity. In this creation 
of the universe, the first cause, the purusha, is not destroyed, nor 
depleted, not even touched or affected in the least, and yet He is 
present in every atom of His vast creation. This is the great mystery 
of creation, a mystery because human logic and reasoning cannot 
explain this apparent projection of the universal phenomena in the 
non-dual Absolute. 


The desire in man is a psychological contradiction. This 
contradiction was perhaps in the original Being itself. Our desire 
for an object presupposes that the object of desire is outside, 
external and distinct from us. If it is external and different from us, 
how can we possess it and make it one with us? On the other hand, 
if we presume that the object is within us, why should we desire for 
it! The urge for reproduction, which is a part of the original cosmic 
urge, is to become two and at the same time to remain one, both 
simultaneously. For effecting indivisibility, divisibility is accepted. 
There is both pain and pleasure in desire and fulfilment, as with 
husband and wife perhaps. Everybody is only one half, and one 
half is always dissatisfied, for it wants to grab the other half and 
thus become the whole. The subject which is manu, the first man, 
is one half, and the object which is satarupa, the first woman, is the 
other half. In other words, when the one split into two, the split part 
which has now become the ‘other’ was in an embarrassed 
condition. Both are brother and sister, as it were, having come from 
the same one purusha. The consciousness of the one purusha is 
in both, even as the same blood flows in the brother and sister, and 
hence they have the same status. One is not superior to the other. 
But, the subject always wants to possess the object. And the object 
tries to escape by assuming another form. Now the subject also 
assumes that form, and there is always the commingling of both, 
and creation of the various species of living beings is the result. 


The Upanishad wants to point out, through this allegorical 
description, that one who wants to get out of this samsara, should 
know that It is the purusha himself that is the subject, it is He 


himself the object, the desire and also fulfilment. This knowledge 
is the Saving Knowledge which will cut all desire at its root, which 
is otherwise irresistible. 


After creating the world of pairs, the purusha created the heavenly 
gods such as agni from his mouth, indra and others from his arms, 
vasus and the like from his thighs and pushan and the rest from 
his feet. Every deity has been projected by the cosmic Being. 
Hence they are non-different from Him. We may consider them as 
the several limbs of the supreme Being. This supreme Self which 
is dearer than everything, is alone to be meditated upon and 
realised. It is this very same Self that is called by the name life’ 
when It does the function of breathing, by the name ‘speaker’, 
‘hearer’, ‘seer’, ‘thinker’, and ‘doer’, when It does the function of 
speaking, hearing, seeing, thinking, doing, respectively. All 
distinctions of agent, action and result are superimposed on the 
non-dual Reality due to primordial ignorance which terminates only 
through the knowledge of this Truth. All names and forms are the 
manifestation of the supreme Being, which was in an unmanifested 
condition before the projection of this phenomena. Just as the 
shape taken by a number of bricks is given the appellation a 
house’, and the bricks even then remain as bricks, so is the case 
with this world of names and forms assumed by the supreme Self. 
This eternal non-dual Being may be said to have entered into every 
being in this world and remains filled from the top of the head up 
to the toes. So, touching any part of an object is really touching 
Him alone. Seeing any form or colour, is seeing Him verily. To 
differentiate one form from another is, therefore, a great mistake, 
a sin. All our suffering in this samsara is due to this sin of seeing 
differentiation and distinction where there is nothing of such kind, 
where everything is that non-dual Being. Every atom of His 
creation is He only. Therefore, anyone who clings to any particular 
name or form alone as the whole, commits a mistake. He is 
ignorant of the truth and he becomes an animal, a slave to the deity 
he worships under a limited name and form as external to himself. 
The Upanishad thus clarifies that great truth about the Reality that 


It is the Self of all beings, which will never admit objectification. But 
worship of cosmic deities in the early stages is necessary to 
propitiate them and get their help in the onward march, before one 
starts meditation on the Absolute. 


It is also the dearest. All human love is a fraction, a distorted 
reflection of the love of the Self, the deepest core in every being. 
The Upanishad warns us that while the truth is like this, if anyone 
considers through ignorance that something else is dearer than the 
dearest Self, then that something is sure to perish. And therefore, 
one should meditate on the Self alone as dear and not any object 
other to it. 


The Upanishad then gives the nature of this great knowledge by 
which one can know everything, possess everything by becoming 
everything. This knowledge, the knowledge of Brahman, always 
remains revealed and it is never obscured. For, the Absolute, 
which Brahman is, cannot be other than Brahman under any 
condition of space, time and causation. To say that one attains 
Brahman after realisation, would presuppose that one was 
something other than Brahman before. How can there be 
something other than the Absolute at any time! All difficulties and 
doubts crop up in ‘understanding’ and ‘knowing the Absolute. 
When such and other verbs are appended to the ‘Absolute’, they 
lose their ordinary grammatical sense. Such transitive verbs 
cannot have the Absolute as their 'object'. Even so, is the case of 
other adjectival words. No adjective can qualify the Absolute. 
Nouns, which are equated or placed in apposition with or used as 
synonyms, also lose their usual significance. Thus, whatever be 
the object or concept or name, when it contacts the Absolute, it is 
burned into ashes by the fire of knowledge of the Absolute, and 
what remains is the Absolute alone. 


Continuing the story of creation, the Upanishad deals with the 
division of society into four main groups, depending on the 
predominant psyche of the individual. They are the spiritual group, 
the ruling group, the economical group and the labour group. This 
grouping is universal. It is not particular to any country or any 


period. It started with the creation of the world by the Creator. It is 
in the cosmic mind. This grouping, somehow happened to be given 
the unfortunate name of ‘caste’ in India, with a strong stigma 
attached to it. The four groups are the brahmana, kshatriya, vaisya 
and sudra. In the satya-yuga, the original condition, there was no 
grouping, as the principle of dharma was complete. It was the 
spontaneous nature of each and every individual. As 
externalisation of consciousness increased, identification with the 
body intensified in treta-yuga and the principle of kshatram 
manifested itself as indra, varuna, soma, rudra, parjanya, yama, 
mrityu and isana among gods. The knowledge of the brahmana 
was not able to control and kshatram was seated on the throne to 
rule and there was harmony with mutual dependence between the 
two. Knowledge and power worked hand in hand. Knowledge is 
the source of power. Power without knowledge is self- destructive. 
The urge for creation in the purusha then manifested itself as the 
principle of material wealth, the vaisya, having as their deities the 
eight vasus, the eleven rudras, the twelve adityas, the thirteen 
visvedevas and forty-nine maruts. World cannot exist without work 
or action and hence the fourth principle of sudra, with its presiding 
deity of pushan, the god of nourishment who nourishes all, 
manifested itself from the supreme Creator. 


For the proper maintenance of the world that has manifested itself, 
the Creator then projected himself as the great principle of dharma 
which rules all the four social groups equally. This is the law of the 
world, the relentless law divine, the immanence of the creator 
himself in the created. In every part of the creation, the Creator is 
present. This great truth is the saving truth, which should be 
understood clearly and life lived on this understanding. All charity 
performed, merit earned, scriptures studied and yoga practised 
without the knowledge of this great truth is of no avail even as 
oblations offered on ashes do not produce any result. The universe 
we see is the Atman scintillating through every atom thereof. It is 
the glory of the Atman that we perceive with our senses. It is His 


hand that is working in every act that is done by any one, at any 
time, at any place. 


One has to realise this truth through stages. None can jump to this 
stupendous height all of a sudden. The presence of one's own Self 
should be recognised in the various forms of creation. With this end 
are prescribed the pancha mahayajnas, the five great sacrifices 
which have to be performed daily. They are part of the life we lead. 
By worshipping and meditating on the cosmic deities, we can 
propitiate the gods and thus perform deva-yajna. Being in harmony 
with the thoughts of the sages of yore, through the study of the 
scriptures and disseminating that knowledge among others, is 
rishi-yajna, nowadays called jnana-yajna. The third is pitr-yajna, 
propitiating the forefathers by performing sraaddhas, charities and 
leading the householders' life and propagating progeny. Looking 
after the welfare of human beings, serving the sick and the needy 
with food, clothes, medicines, etc., is manushya-yajna. Extending 
this to the sub-human beings, is bhuta-yajna. The result that 
accrues to one who performs all these five sacrifices, is protection 
from all living beings from the celestials down to the ants and 
insects. 


The proper performance of the five sacrifices prepares one for the 
next higher step in the ladder of spiritual progress, the sublimation 
of desires. Desires are mainly three, - for progeny, for wealth and 
for name and fame. 


Every one has got these three desires. These have to be properly 
dealt with. Through wise means they have to be sublimated by one 
who aims at perfection. Even one of them can make a man 
miserable in life and the fate of one who is under the grip of all the 
three, as the majority of mankind is, can better be imagined. These 
natural impulses in man must be converted into spiritual energy. 


Mind is the source of all desires. Speech follows the mind like a 
faithful servant. prana is the driving force behind all actions. These 
three are rooted in one's own consciousness. Ears and eyes which 
are responsible for sound or name, and form, the invisible and the 


visible, engage our attention. These five faculties viz., mind, 
speech, vital force, ear and eye, which are the main five avenues 
for action, should be integrated through meditation. The spiritual 
principle, the Consciousness, is the basic substratum for every 
action which effects contact between the subject and object. 
Meditation is enjoined on their unifying principle of Consciousness. 
This meditation effects fulfilment of all desires. 


Thus Ends the Fourth Section Entitled 


Purushavidha Brahmana in the First Chapter 


SECTION V 
SAPTANNA-BRAHMANA 


Gedney AVM AAAA AAT | 
UhALA AURA, ad casa Il 
AoacHaAsHed, WIA VR WAST | 
daca vided ged wid sea A il 
HAM A Aaea Adal | 
a dara aq Asea AAA I 
a agate, E Sorte | 
Sta IAT: Ie I 


1. Of the seven (kinds of) foods, which the father produced by (the 
virtue of) knowledge and action, one of them was common (for all); 
two he divided among the gods; three (kinds of food) he kept for 
himself, (and) one he bestowed to the animals. All (beings) that 
which live and that which do not (live), are subsisting on that (food 
alone). These (foods), even though they are always eaten, why 
they do not get exhausted? Whoever knows that (cause for) 
inexhaustibility, he eats the food through mouth; he attains gods; 
he lives upon nectar. Thus are the verses. 


This section is entirely devoted to the production of sevenfold food 
which sustains all life. It has been said in the previous section that 
the multiple creation was projected and different social orders were 
organised by the Creator himself. On what food does this projected 
creation exist? It is a fact that none can exist without a support for 
life. That very support is verily the food which maintains and 
sustains all His creation. It is through food that life exists here in 
this universe. Food is an essential factor for the accomplishment 
of all actions, and effecting progeny. As soon as the child is born, 


it needs food for its sustenance. If, however, no food is supplied, it 
is certain to die. Because food maintains life in the body as well as 
in the entire universe, it holds a place of importance next to 
creation. 


Now, we must understand the nature of this food. Is it the grain that 
men and animals eat, or is it the part by which the celestial beings 
are satisfied and maintained? Or is it the milk with which the life is 
at first nourished? Here, we have to take into consideration 
everything, every type of food, which supports life in its different 
phases. We know grain, the gross food, is the support for the gross 
physical body. Milk is the prime nourisher of all, men and animals, 
when they are babes. There are still subtler types of foodstuffs, that 
support the life of subtler creations. These are, in this Upanishad, 
denoted by the term 'sacrifice' and 'oblation'. It is the common and 
popular view that gods are constituted of subtle elements, unlike 
the human beings and animals. They do not, therefore, need the 
gross food. They are satisfied by the subtler portions of the food 
offered to them in sacrifice. To make it more clear, we shall take 
the physical body and the sense-organs. Though it is the physical 
body that eats the food and digests and assimilates it, the senses 
are satisfied. If no food is supplied to the gross body, the senses 
begin to wither and eventually die. Just as by supplying water to 
the root of a tree, different parts of the tree receive the 
nourishment, in a like manner, by supplying gross food to the 
physical body, the sense-organs receive their part of nourishment 
and live. 


The food is an essential requirement for all beings to live. The 
Upanishad classifies them under seven headings, which cover up 
the entire range of foods. The classification of sevenfold food is 
hereunder: 


First, the common food for all, second and third for gods, fourth for 
animals, and fifth, sixth and seventh for prajapati. 


The production of these sevenfold food, which was effected by the 
Creator, will be dealt with elaborately in the following mantras, 


which may be said to be an explanation of this terse mantra. The 
universe which the ignorant man projects through ignorance, 
desire and action, as his object of enjoyment, is here divided into 
seven groups and given the epithet 'food', because it is an object 
of experience. Man is, therefore, said to be the father of the seven 
kinds of food. 


Ftd AV aoaaa sit sia Ava fe 
aAA oa «| UPARA MAROT SAANA AMARO AEA 
akanga | a a vaad a a Wael ada, AA AA, | 
zA daaa sit St T Ved a, aeae Fed TI a 
eae; Het sirgaetquranantata | ate Re: FANA, | TFA 
Uh maced Sit Acts: | War Faas Ava yeraealsitated; 
ACA PAR sit Yd A a viceleaied, Chet MAAA; 327 
Gee aaga Sit | ‘ate Ta Aod aca writ Aca 
av sit vate de ad vided ava wiv dea at | aag: 
WIM WaT Aedes yey sada, at ae fac; yaar 
JAA ade: gaa faa, ad fe lAs 
yae | Hea A aaedsesatenter Ader sia Gest aT 
sete, a Sees Yet: gaad | A AAA aq’ sia Yes ar 
stata, a Aaa at a acta HAH: AAA parce 
g; Asea Aar sia qa IAPA, HAAA | A 
da ASA, E SATa sft RIAT IRI 


2. Of the seven (kinds of) food, which the father produced by (virtue 
of) knowledge and action, i.e., the father produced the food verily 
by knowledge and action, one of them was common (for all) i.e., 
whatsoever is eaten here, that alone is this common food. 
Whosoever worships this (food), he is not freed of evil, for this is 
common (food for all ). Two he divided among the gods, i.e., 


(making of) offering (in the fire), and (making of) sacrifice. 
Therefore (one) sacrifices and makes offerings for the gods. But 
(some) say (it means) new moon and full moon (sacrifices). 
Therefore (one) should not be a sacrificer for material ends. One 
(food) he gave for animals. It is milk, for in the beginning men and 
animals live upon milk only. Therefore (they) make the new-born 
babe to lick ghee or to suckle the breast only, in the beginning and 
(they say) about the new-born calf 'it does not eat grass’. All 
(beings) which breathe, which do not, subsist on that (food) alone 
i.e., all this, whatsoever breathes or does not, lives upon milk. 
Therefore (some) say this: ‘one overcomes further death by 
offering milk for (a period of) one year’. (But) it should not be 
understood in such a manner. (It is said) on whichever day, such a 
knower makes offering, on that day itself, he overcomes the death, 
for he offers all eatable food for the gods. Why these foods, even 
though they are always eaten, do not get exhausted, i.e., the man 
is verily inexhaustibility, for he produces this food again and again. 
Whoever knows that (cause for) inexhaustibility i.e, that man is 
verily inexhaustibility, for he produces this food through 
understanding and through works. If he did not do that, then it 
would get exhausted. He eats the food through the mouth, mouth 
is the pratika (principal organ), (therefore) it means by the mouth. 
He attains gods, he lives upon nectar. Thus is the praise. 


The seven kinds of food the father produced by virtue of knowledge 
and action. He effected this production through his jnana-sakti and 
kriya-sakti. By virtue of his knowledge, He knew that the creation 
must have something to live upon. He understood that something 
was essential which might nourish the entire creation and support 
it. AS a result of such understanding or knowledge, He set himself 
to create that which He thought might support his creation. Hence, 
the mantra uses the two terms medha and tapa, denoting the 
above-said two processes involved in the production of food. 


The division or classification of food is given. One food was 
common for all. Whatever is eaten here, that is the common food. 
This common food is verily the grains, corns, fruits and the like 


upon which all beings have their sustenance. It is common for all 
living beings, whether men or animals. All without any exception, 
eat food and thereby support their physical body. 


This common food refers to the fruits of actions of every individual. 
Everyone enjoys the fruits of his actions which he has done in his 
past lives. In this case, one common law operates on all beings, 
and they enjoy the fruit of their individual actions referred to here 
as one common food. This common food which is the fruit of 
actions, is responsible for supporting the creation. In this sense, all 
beings without any exception, become the enjoyers, and the fruits 
of their actions become the one common food for their enjoyment. 
All naturally live upon this enjoyment and cherish these enjoyments 
more and more. These very enjoyments continue to live and they 
let live the creation, till at last they are completely annihilated by 
the Knowledge of the Supreme which fact the Upanishad later on 
declares while dealing on brahma-vidya in the subsequent 
chapters. 


Further, those who apply themselves in enjoying these fruits and 
cherish a longing to enjoy them more and more, no doubt, maintain 
their existence, as it were. They are never released from evil. It is 
so because enjoyment nourishes craving, and craving produces 
further enjoyment, and the chain of craving and enjoyment, desire 
and action continues. The enjoyer has no scope for final salvation 
and freedom. The term papa which means sin or evil, as usual in 
such contexts, stands for sense-enjoyment which leads to further 
recurrence of birth and death. Enjoyment through the senses, of 
their respective objects, is common for all beings. Animals also 
enjoy through their senses. They enjoy pleasure and also suffer 
pain, as human beings do. Eating, sleeping, fear and excretion are 
common in both. Therefore, the mantra states that this food is 
common to both men and animals. If men who are endowed with 
the special privileges of discrimination, spiritual advancement and 
salvation, also just enjoy everything in common with animals and 
do not strive hard for spiritual progress, then they would never 


become free from the evil in the form of birth and death with all 
their pain and suffering. 


Next come the two kinds of food provided for the gods. We have 
observed just now that gods are constituted of subtle elements, 
which are subtler than the gross elements out of which He 
projected the other grosser type of creation. Gods are shining 
ones. They do not have physical bodies, as human beings, animals 
and others have. They do not enjoy anything through their sense- 
organs. Still they partake of the enjoyments of every being. It is 
said sometimes that these gods do not eat through their mouth 
anything gross as we do, but are satisfied by merely looking at 
them. It is an age-old belief which is current even to this day, that 
gods live in the heaven which is full of pleasure, where they eat 
and enjoy what is offered to them in the sacrifice. The subtle 
essence of the gross offerings reaches them. Sometimes, when 
invoked, they come to the place of sacrifice and partake their 
share, of course, only the subtle essence of what is offered to 
them. 


There is another view that the gods reside in the body itself, being 
the guardian deities of the individual organs. For example, hands 
have as their presiding and guardian deity, indra. Whatever 
enjoyment is acquired by the hands, goes to its deity indra. 
Likewise, all the other organs also have got their individual 
guardian deities who become the enjoyers of actions done by the 
respective organs. Hence, it is said that these gods are supported 
or rather maintained by the different organs. 


But the popular belief, though a mystical one, is that gods are in 
heaven solely depending upon the offerings that are specially 
made for them, and upon those made in the sacrifices performed 
for their sake. In this way, they find their living and sustain their 
existence, and in turn, bless the sacrificer with appropriate 
rewards. Therefore, the text says that one sacrifices and makes 
offerings for the gods. 


But some say that the terms ‘huta' and 'prahuta' really mean 'New 
Moon' and ‘Full Moon' sacrifices, respectively. These two 
sacrifices, enjoined by the scriptures to be performed on the new 
moon and full moon days, are of special value, as they form the 
model for all sacrifices of the types called ishti, which include a 
large number of offerings for achieving special ends. Hence, they 
should be performed for the sake of gods, without any selfish 
motive such as progeny, wealth and heaven, by the aspirants for 
liberation. The sacrificer who is a spiritual sadhaka should not, as 
a special rule, desire for son, wealth or heaven, but perform them 
in a selfless spirit. If he performs them for his material ends, then 
he will be under obligation to those gods who fulfil his wishes. He 
will be a slave to those gods, as animals are to men. And they will 
obstruct his becoming free by achieving salvation. Therefore, let 
him perform sacrifices and make offerings to the gods without any 
selfish motive and thus support their existence, and thereby 
command mastership over them. 


The one food which the Creator gave for animals refers to milk 
given to all men and animals by the mother. The term ‘animal’ 
stands for human babies as well as the young ones of animals, 
because both receive their nourishment from milk alone. It is a 
custom to make the new-born babe lick ghee (clarified butter) 
which is a product of milk or to suckle the breast. And about the 
new-born calf indicative of the young ones of all animals, it is said 
that it does not eat grass, to denote that all of them subsist on milk. 


That which breathes and which does not, verily subsists on milk. 
How can it be said that even inanimate things, like mountains and 
forests live upon milk? It is because milk here is taken to mean the 
primary cause. Milk is the essential offering in almost all the 
sacrifices. It is declared and established by srutis as well as smritis 
that the entire universe has been created as a result of the 
offerings made in the sacrifices. It is the result of previous action 
that is the cause of worldly existence. It is said that one overcomes 
further death by offering milk for a period of one year. It is also said 
that on the day on which one makes the milk-offering with the 


knowledge of this great truth of existence, he overcomes death. 
Such a knower need not continue to offer 360 or 720 oblations, at 
the rate of 1 or 2 oblations respectively, every day. Through this 
sacrifice and offering, one attains identity with the Creator and thus 
overcomes further death. 


The above-mentioned view in the Upanishad is a mystical 
camouflage, and therefore, very difficult to comprehend. Perhaps 
it means that all beings, whether animate or inanimate, live upon 
some kind of food. Milk, in this case, should not be interpreted 
literally. Of course, in case of human babes and animals, it can be 
applied literally to mean milk itself. But, in other cases it should be 
taken to mean the source of existence. Water and air are milk for 
plants and trees. Heat and earth are milk for minerals, and so on. 
The term paya in the text, which literally means ‘milk’, at the same 
time stands for water and food in general. So then the entire 
creation is supported by nourishment which is milk among the men 
and animals, and earth, manure, water, air, heat and so on in the 
case of plants, minerals, etc. This passage is to be understood 
thus. 


Therefore, it is not correct to say that merely by making offering of 
the milk in fire for a full year, one overcomes death. The statement 
should not be understood in its literal sense. He who knows its 
implication, the truth about food that brings about immortality, 
becomes identical with the Creator and thus overcomes death, for 
he offers all eatable foods to the gods. He does not consume to 
satisfy the cravings of his sense-organs like the animals and the 
ignorant. 


The three foods, which the Creator kept for himself will be 
explained in the next mantra, because they do not belong to 
physical sphere to which the other four belong. 


Now the question is, why and how these foods do not get 
exhausted, even though they are being constantly consumed by 
men, animals, gods and the Creator himself. Anything that is 
consumed must come to an end. This should have happened in 


the case of these foods also. The answer is that this man is verily 
the cause for its inexhaustibility. It is like this: 


The impressions of all experiences, pleasurable and miserable, 
are embedded in each individual, in the chitta, the sub-conscious 
and unconscious levels of the mind. Owing to the force of stimuli, 
either from within or from without, these impressions rise up to the 
conscious level, expand and express themselves as speech and 
actions and give rise to further experiences. The individual mind is 
a storehouse of impressions, pre-dispositions and predilections 
even at the time of its birth within a physical frame. While enjoying 
the objects of senses during the life in one particular body, it gains 
many more impressions, and these are added to the store which it 
has inherited right through all its past lives. So long as these 
impressions are there, the individual will be bound to add many 
more to their store. Every sense-experience leaves back in the 
chitta a specific impression. The memory of a particular sense- 
experience springs from that impression which has thus been 
formed. 


Just as a seed gives rise to a tree and a tree in turn brings forth 
seeds, even so, an impression gives rise to a craving and a craving 
in turn results in a fresh impression. A craving first results in 
enjoyment, the enjoyment produces an experience in the mind, 
that experience forms an impression, and that impression in turn 
causes again the craving for further enjoyment. Thus there is the 
cyclic chain of cause and effect. Hence, this inexhaustibility of food 
is explained with the help of the analogy of seed and tree. 


Even though the individual dies, this so-called inexhaustibility of 
food continues. The unfulfilled desires in the form of thoughts and 
impressions of actions and enjoyments, follow the individual even 
after death. These are the variable upadhis that accompany the 
individual after death. They are variable, because the individual 
carries different kinds of sense-impressions, each time when he 
dies. In different incarnations, he stores up innumerable sense- 
impressions by virtue of his ceaseless experiences. These are the 
permanent upadhis, that accompany the individual after death. 


They are the five jnanendriyas, five karmendriyas, five pranas, the 
four-fold mind constituting the astral body and the karana-sarira 
which is the support for the astral body. In this way, the individual 
creates new venues of experience every time, in every incarnation, 
maintains the inexhaustibility of his experiences which are 
responsible for the continuity of his individuality. Therefore, the text 
says that the Creator produces this food through understanding 
and through works. If the impressions of the sense-enjoyments are 
obliterated by the acquisition of brahma-jnana, then the food on 
which the individuality is maintained would be exhausted, 
completely annihilated. 


Now the process of eating is mentioned. He eats the food through 
this mouth. The term 'mouth' is to be taken in the sense of all 
organs of perception and experience. Just as one eats the ordinary 
food through one's mouth, even so, one experiences the different 
perceptions such as form, sound, smell and touch through the 
respective sense-organs. All objects are the food of the organs. 
Here, the 'mouth' stands for all organs of sense-perception. 


In praise of this meditation, it is stated that he who knows thus 
attains the celestial worlds and lives on nectar. 


AvacHeashed Sit AA AAT WRT, MAAA peA; HA IAAT 
HATA, MENA, HAIAN HAAA, MAIR ZA, AANT EAT RATA, 
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3. He kept three (kinds of foods) for himself, the mind, speech and 
prana-these (three) he kept for himself. (So they say) 'I was absent- 
minded (therefore) did not see; | was absent-minded, (therefore) 
did not hear’. Verily, with the mind alone (one) sees, with the mind 


(one) hears. Desire, resolution or determination, doubt or 
uncertainty, faith and no-faith, steadiness and unsteadiness, 
modesty, intelligence and fear-all this is mind alone. Therefore, 
when touched even from behind, (one) knows by the mind. 
Whatever sound (is there) it (is) speech alone, for it extends up to 
the end. But it is not (subjected to revelation). prana, apana, vyana, 
udana, samana (and) ana all this is prana only. This body is 
composed of these-composed of speech, composed of mind (and) 
composed of prana. 


The three kinds of food which the Creator kept for himself were 
mind, speech and the vital force. 


Between the individual and the organs of sense, a connecting link 
is necessary. If we do not admit the mind, there would occur either 
perpetual perception or perpetual non-perception. There would be 
perpetual perception when there is a conjunction of the individual, 
the senses and the objects, the three constituting the factors of 
perception. If on the conjunction of these three causes, the effect 
does not follow, there would be perpetual non-perception. But, 
neither is the case. We have, therefore, to acknowledge the 
existence of an internal organ, on whose intervention and non- 
intervention, perception and non-perception respectively take 
place. 


Moreover, sense-knowledge is the product of the connection 
between the mind and the sense-organs, That is why there is no 
simultaneity of knowledge of the impressions received through the 
various sense-organs. The text cites the instance of our saying: 
‘my mind was elsewhere and therefore | did not see; my mind was 
elsewhere and therefore | did not hear, and so on. The 
impossibility of the simultaneity of Knowledge through various 
sense-organs, is an indication of the existence of mind which 
supports all types of cognitions. When your mind is wholly 
absorbed in deep study of some interesting book, you cannot hear 
even if a man shouts, because the mind is not there. When you 
seriously think of a problem, you can neither see, nor hear, nor 
feel. The senses, despite their existence, do not receive attention 


from the mind simultaneously. If the mind is once for all 
disconnected from the senses, then the individual activities will die, 
out of starvation. Therefore, to sustain the life in an individual as 
well as in the cosmic counterpart, mind is an indispensable factor. 
Mind underlies all cognitions. Without the mind no form of cognition 
could have existed, and eventually no creation could have been 
possible. Hence, the mind is considered as the food of the Creator. 
Through the cosmic mind alone, the Creator is able to effect 
cognition. If it were not so, and the mind were absent, then no 
perception, no cognition would have been rendered possible. 
Verily, says the text, with the mind alone one sees, with the mind 
alone one hears. In the same way, every possible sense- 
experience takes place with the mind alone. This internal organ 
which is called mind in the individual as well as in the cosmic Being, 
has different characteristics. They are desire, resolution or 
determination, doubt or uncertainty, faith and absence of faith, 
steadiness and unsteadiness, modesty, intelligence, fear, etc. All 
these are mind alone in its different modes of expression and 
cognition. 


There is one more proof for the existence of the mind as the sole 
support of all cognitions and experiences. Even when the object 
does not come face to face before you as in the case when you 
are touched on your back by someone, you are able to 
discriminate, whether the touch is by the hand or by the knee or by 
something else. This is due to the mind only, because you are not 
seeing with your eyes the object which comes in contact with your 
skin at the back. If this discriminating factor called mind were not 
there, the skin could not have known anything by itself. Mind, 
therefore, is the support for all cognitions and responsible for all 
sense-perceptions. 


Now that we have known about the mind and its part in the scheme 
of cognition and perception, let us analyse speech, which is the 
second support of creation. Speech is the power or medium of 
expression. It is the sole support for name, the first of the triple 
cause of creation, viz., name, form and action. Whatever sound 


there is here, whether articulate produced by the mouth or 
inarticulate like the sound of a drum or clouds, comes under 
speech. Speech underlies all forms of sound vibrations. It is the 
revealer of knowledge, and hence, it is said to be the cause of all 
types of revelations. "If there were no speech, then", says the 
Chhandogya Upanishad, "neither right nor wrong, neither good nor 
bad, neither pleasant nor unpleasant would be known and speech 
indeed makes all this known" (VII-ii-1), "Revelation of all 
knowledge has for its support the speech" - says this Upanishad in 
Il-iv-11. 


Speech is the expression of consciousness in the process of 
creation. Without it, creation would be empty, and life meaningless. 
The entire order of creation depends upon speech. Culture and 
civilisation flourish in the bosom of speech. It is not simply 
onomatopoeic or interjectional. It is divine and infinite. "Speech is 
what is expressed or revealed" - states another Upanishad. "When 
the sun has set and the moon also does not shine, when the fire 
blazes no more, what is that which illumines the being? Verily, it is 
speech that illumines"-states mantra IV-iii-5 of this Upanishad 
wherein a beautiful description about speech is given, which 
makes the present topic very clear. Again Yajnavalkya says to 
Janaka: "Verily, by speech, Your Majesty, a friend is recognised. 
By speech alone, Your Majesty, the rigveda, the yajurveda, the 
samaveda, the hymns of atharvaveda, itihasas, puranas, sciences, 
Upanishads, verses, aphorisms, explanations, commentaries, 
what is offered in sacrifice as oblation, food and drink, this world 
and the other, and all beings are known" IV-i-2. Speech is the only 
medium for the expression of thought. The two are, of course, thus 
correlated. Heyse and Max Mueller have supported this view with 
staunch arguments, like Bhartrihari who says: "no form of 
knowledge can be comprehended without the medium of speech". 
If we go deep into the mystic nature of speech, then we will find 
that this speech is not the ordinary speech we are engaged in our 
everyday life which is the grossest expression and goes by the 
name of vaikhari. There are two subtler forms called madhyama 


and pasyanti. Real speech is not even these two. It is para which 
is the subtlest and infinite. It is the primary cause of the entire 
creation. It is immanent in the entire creation, in the form of very 
subtle vibrations, the essence of the sum-total of which is the 
mystic-syllable OM, the pranava. The pranava is the main principle 
of sound or speech. The entire wealth of speech is the immanence 
of pranava which has expressed itself in the form of perceptible 
creation. And this pranava is the bosom for the space-time factor, 
and yet transcendent. This is what the Upanishad means by the 
term vak which is translated as speech. It will be said later on 
"Speech is indeed the supreme Being" (IV-i-2). So then speech 
supports the entire show of the cosmos, in the form of this 
expressed and revealed universe of umpteen names, but itself 
remains unrevealed. It is not subjected to revelation by another, 
just like a glowing lamp which illumines other things does not 
require to be illumined by any other lamp. 


prana is the vital force which sustains all types of actions. It has no 
form of its own. It has been said (I-iii-22) that the vital force is equal 
to the size of a white-ant, equal to the size of a mosquito, equal to 
the size of an elephant, equal to the body of these three worlds, 
equal to this universe, etc. This clearly indicates that the vital force 
is all-pervading. It acquires the shape of the body it pervades. 


Prana represents the expression of the universe. Had there been 
no prana, how could all things in the creation exist and grow! It is 
verily prana which supports the entire manifestation, and therefore, 
it is considered to be the food of prajapati, the Creator. Just as one 
cannot live without food, even so, this manifested universe cannot 
exist in the absence of prana. This very prana is named differently, 
while functioning in different centres of the microcosm, the 
individual. prana is that vital force which is responsible for 
inhalation. It has its seat in the lungs. Its range of movement is 
towards the mouth and nostrils and therefrom it issues in front. 
apana is that vital force which is responsible for expiration. It 
moves downwards and out at the anus. It is situated in the anus 
region. It carries excrements and urine out of the body. vyana is 


that vital force which is responsible for circulation. It is diffused 
through the whole body and causes energetic actions. It regulates 
prana and apana. That vital force called udana is responsible for 
eructation. It is situated in the throat. It enters into the head and 
causes departure from the body. samana is that vital force which 
is responsible for digestion. It has its seat in the cavity of the navel. 
ana is that vital force which is the general form of these functions. 
It is responsible for all activities of the body. It is united with the 
common efforts of the body. This is the analysis of prana in its 
microcosmic aspect. 


Its activities with reference to the macrocosm are given in the 
Prasna Upanishad III-8 and 9. It states that the sun rises externally 
as prana; the divinity which is in the earth is the out-breath, apana; 
that which is between the sun and the earth, viz., space is the 
equalising breath, samana; the wind is the diffused breath vyana; 
and luminosity is the up-breath, udana. ana is the energy 
responsible for all activities in the macrocosmic plane. 


This body of the individual, as well as of the virat is composed of 
mind, speech and prana. The entire creation has for its support 
these three- the mind, speech and prana. As is the case with the 
microcosm, so with macrocosm too. The divine mind, the divine 
speech and the divine prana keep going the macrocosm. Likewise, 
the individual mind, the individual speech and the individual prana 
sustain life in the microcosm. So, these three are said to be the 
food of the Creator in the mystic terminology of the Upanishad. 


The Upanishad now explains the aforesaid threefold forces which 
sustain the existence of every individual, in terms of the 
macrocosm. In mantras 4 to 10, the Upanishad identifies the mind, 
speech and the prana with the three worlds, three vedas, threefold 
beings, threefold progeny, and threefold knowledge. These are for 
purposes of meditation. 


FA ah Vd Va: alas alm: AalsrdRetet: mos ala 


4. These (three) indeed are the three worlds. Speech is verily this 
world. Mind is the sky (and) prana is that world (heaven). 


The mind, speech and prana are verily immanent in all the worlds. 
This world, the earth, is identical with speech. The sky is identical 
with the mind. And the heaven is identical with the prana. These 
three, i.e., mind, speech and prana, support, as it were, these three 
worlds. Through this meditation, the aspirant becomes one with the 
whole of the outer world. He is no more a separate entity, and the 
world is not distinct from and external to him, as it used to be 
before. The world is he and he is the world. This is the result of this 
meditation. 


Fa dal Va Va; adada: AA Gada: WT: MAAE: Is I 


5. These (three) indeed are the three vedas. Speech is verily 
rigveda, mind is yajurveda and prana is samaveda. 


Gat: Aad ASA Ud Ua; ala Sat:, AA: TIAL: WM ATAN: Ile 
| 


6. These (are) verily the gods, the manes and the men. Speech 
indeed is the gods, mind the manes, and prana the men. 


foal Ald Watd Ua; Het Va Aa, SATA, WIT: Wail Il Il 


7. These indeed are the father, the mother (and) the offspring. Mind 
is the father, speech is the mother and prana is the offspring. 


Again, these three-speech, mind and prana - are to be meditated 
as (i) the rigveda, yajurveda and samaveda, (ii) gods, manes and 
men, and (iii) mother, father and the offspring, respectively. 


rigveda is the source of all mantras and speech is their expression, 
and therefore, they are identical. yajurveda is the extract from 
rigveda and the relation between the two is similar to the relation 
between the speech and the mind. Hence, the mind is identical 
with the yajurveda. samaveda is the essence of the rigveda set in 
tune, and it is more difficult to understand even as prana is very 


inscrutable. Thus the three vedas have to be identified with the 
speech, mind and prana through meditation. The result of this 
meditation is possession of all knowledge which becomes one 
within him. 


The second meditation is on the speech, mind and prana as 
identical with the denizens of the three worlds, the gods in the 
heavens, the manes in the intermediate region, and men in this 
world. This meditation sets in tune everything perceived through 
the organs, the mind and one's own being. 


The third meditation on speech, mind and prana as mother, father, 
and progeny effects identification of oneself with the members of 
the family. 


Thus, these three meditations do away with the distinctions of 
oneself from the knowledge outside, the inhabitants of the three 
worlds, and the family members, leaving nothing to remain outside 
one's Self. The existence of the ‘Subject’ to the exclusion of the 
‘object’, is asserted through these meditations. 


The above four mantras, 4, 5, 6 and 7 are meant to glorify the 
immanence of mind, speech and prana in the entire cosmos, in the 
universal knowledge, in the entire beings and in the entire scheme 
of creation. The Upanishad will say later on: ‘all this is infinite’, 
meaning these three forces constitute everything in this universe. 


aad Aaaa Aaaa vd; aha feat araga, atta 
Aaa; aA agaa A ie Il 


8. These indeed are (what is) known, (what is) to be known, and 
(what is) unknown. Whatever is known is of the nature of speech. 
For, speech is the knower. Speech protects him by becoming that. 


This mantra makes a broad classification of the whole universe into 
three categories - the already known, that is yet to be known, and 
the unknown. The Upanishad says that whatever is already known, 
comprehended or enlightened, is to be identified with speech. 
Because, speech itself underlies all knowledge and all revelation. 


It is said elsewhere: "speech illuminates everything", and "speech 
is the only support for knowledge". More about speech has already 
been said in mantra 3 of this section. 


One who knows the above-mentioned nature of speech, him 
speech protects, by becoming his support. Nothing in this known 
world stands as an obstruction before him. He himself becomes 
identified with the visible world. 


akaa AAAF FAATMCAGIA, AA fe las areaa; AA Ud 
aaaf ile Il 


9. Whatever is to be known, is of the nature of the mind. For, mind 
is (what is) to be known. Mind protects him by becoming that. 


In the same manner, whatever is to be known is to be identified 
with the mind. Because mind has a distinct characteristic which is 
the desire to know more and more. Mind is never satisfied with any 
amount of knowledge. Its nature is to know something more than 
it already knows. However, some hold that the mind has the nature 
of doubting about things yet to be known. Mind is not as easily 
understood as speech. So, it is identified with what is yet to be 
known, which remains vague and less clear than what is already 
known. 


Urals WSS AGTH, WU eaaa; WT Vat agaaa 
Igo | 


10. Whatever is unknown is of the nature of prana. For, prana is 
unknown. prana protects him by becoming that. 


prana, the vital force is unknown. It is extremely subtle and not 
comprehensible. And so is all that is unknown. This is the similarity 
for the purpose of meditation. Further, prana which is the same as 
hiranyagarbha in the cosmic aspect, is generally unknown by the 
individual mind. Hence it is identified with the unknown. He who 
meditates thus is protected by the cosmic prana. 


aù ara: fA eta, sAn, anaa ah, maA 
yad, amaA A AT: I ke I 
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11. (This) earth is the body of that speech. This fire (is its) luminous 
nature. Therefore, as far as the speech (extends), so far (is) the 
earth (and) so far (is) this fire. 


12. Now, the heaven is the body of this mind. That sun is (its) 
luminous nature. Therefore, just as far as the mind (extends) so far 
(extends) the heaven (and) so far that sun. Both of them came to 
unite. From that (union) prana was born. It is the indra. It is without 
a rival; verily, a second (entity) is a rival. He has no rival, who 
knows thus. 


13. Now, the waters (are) the body of this prana. That moon (is) its 
luminous nature. Therefore, just as far as the prana (extends) so 
far (extend) the waters, (and) so far that moon. Verily these are all 
alike. All are infinite. He who worships these as finite, conquers 
finite world. And, he who worships these as infinite, conquers 
infinite world. 


One should meditate on earth as the body of speech, and on fire 
which is the presiding deity of speech as its luminous organ or 
content. Thus, the vocal organ of hiranyagarbha should be 
meditated upon as having two forms, one the body, the non- 


luminous effect, and the other, the organ, its luminous content. 
Similarly, Heaven is the non-luminous body of the mind and the 
sun its form or luminous organ. And water is the body of prana and 
the moon its form or luminous organ. The prana was born, as a 
result of union of speech with the mind, as fire and sun. This prana 
should be meditated as the secondless one throughout. All these, 
speech, mind and prana and their respective bodies and luminous 
organs extend only as far as the relative universe. As far as there 
are the speech, the mind and prana, so far are earth, heaven and 
waters, as also fire, sun and moon. All these are equal in extent 
and infinite. Each of these is infinite, for it pervades the whole 
universe in its aspect of the body and the elements. If one 
meditates upon these which are really not different from the 
universal hiranyagarbha, as finite in their aspects relating to either 
the body or the elements, then he is born as finite, a result 
commensurate with the meditation practised. On the other hand, 
one who meditates upon them as infinite wins the infinite world of 
hiranyagarbha. 


GT UT Fd: oA: NANPA, EI WAT Va Gaal aai:, 
dara Veet Hon, w Ua aT gids a afta; Asaa 
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14. That prajapati (who is known as) the year, has sixteen kalas. 
Nights are alone its fifteen kalas. Its sixteenth kala is fixed. He 
waxes and wanes by nights. Penetrating into all these living 
beings, through this sixteenth kala on the new moon night, it is born 
therefrom in the morning. Therefore, in honour of this very deity, 


one should not cut off the life of any living being on this night, not 
even of a chameleon. 


This prajapati who has speech, mind and prana as his food or 
support, is here described as the year or time-factor. He is 


composed of sixteen units (aspects), just as the lunar fortnights 
consist of sixteen digits, fifteen lunar days and one constant digit 
which does not fluctuate like the other fifteen. Out of these sixteen 
units of the Creator, the fifteen units represent the entire relative 
time factor (past, present and future), and the sixteenth unit 
represents Eternity which is the invariable concomitance. 


Just as the lunar days and nights increase and decrease by the 
waxing and waning of the moon, in the same way the entire time- 
principle which represents prajapati, is fluctuating. But, there is that 
constant unit, like the new-moon night which neither waxes nor 
wanes and which is a link between the threefold divisions of time, 
permeating the entire body of time. 


In the vajasaneyi samhita, prajapati is referred to as having sixteen 
units (aspects). The same prajapati is here said to have sixteen 
parts. To explain it further, the Upanishadic seer presents us the 
analogy of lunar days which increase during bright fortnight by 
virtue of the moon's waxing, and decrease during dark fortnight, 
leaving the fixed unit on the new-moon night. 


This wonderful conception of sixteen-foldness of the Creator has 
found a prominent place in other Upanishads also. In the sixth 
chapter of the Prasnopanishad, the Person with sixteen units has 
been discussed in detail. In the seventh section of the 6th chapter 
of the Chhandogya Upanishad, this sixteen-foldness is adduced to 
a man who is His most distinct manifestation. 


This sixteen-foldness of the Creator which is also known as the 
microcosm, merges back into the macrocosm, the Creator, when 
the knowledge of the Supreme dawns. Here, prajapati represents 
the macrocosm and its sixteen-foldness is parallel to the 
microcosm, this creation consisting of time, space and their other 
invariable concomitants. 


The fifteen parts of prajapati undergo fluctuation, increase and 
decrease in this creation, but the sixteenth unit is the fixed and 
constant one which permeates the entire creation and at the same 
time is transcendent. It is a link which is the unitary basis of the 


manifold world and its entire phenomena. Through this constant 
and eternal aspect, the universe is projected again and again at 
the beginning of every cycle, just as the lunar day is born after the 
total waning of the moon on the new-moon night and emerges in 
the next morning. 


Therefore, in honour of this deity prajapati, who is compared with 
the moon here, no one should cut off the life of any living being on 
this night. No one should kill any living creature here in this world, 
not even a chameleon which is considered generally as quite 
vicious and inauspicious. Just as one should not cause any death 
on the new-moon night, not even of a very vicious creature, in the 
same way causing death to any creature is forbidden for all, at all 
times. There is no exception, whatsoever, because the entire 
manifold universe consisting of time and other factors, is 
permeated by the sixteenth, eternal aspect of prajapati. 


Od a Mace: IA: Wserhe:, AAT E AsAT: ACT 
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15. That prajapati who is (known as) samvatsara and is possessed 
of sixteen kalas, is indeed this person who knows this. Wealth 
indeed is his fifteen kalas. The body is verily his sixteenth kala. 
Verily by (virtue of) wealth he waxes as well as wanes. That which 
is this body is (like) the nave of a wheel. Wealth is (like) the 
periphery. Therefore, even though (one) suffers wholesale loss, if 
the body lives, they say: '(He) is only deprived of (periphery-like) 
outfit’. 


Now, that prajapati who is identified with time and whose fifteen 
parts are these manifold universes and the constant part is eternity, 
is here in the microcosm, this person who has identified himself 
with prajapati through the knowledge of the above-mentioned 
relation between the eternal and non-eternal. 


And this person who is human in form consists of sixteen parts, as 
has been said in the Chhandogya Upanishad, and also in the 
Prasna Upanishad. Even here within the body is that person from 
whom they say the sixteen parts arise. So, the prajapati is 
sixteenfold, and so is this human person also. 


What are the fifteen parts of this human person which fluctuate like 
the lunar days, i.e., increase and decrease, and which is the 
constant and unfluctuating unit? The text says that wealth indeed 
is his fifteen parts and this body is the sixteenth part. This wealth 
is cattle, money, property and such other possessions of man by 
which he is able to perform actions and accomplish his desires in 
this earth. These possessions of man sometimes increase and 
sometimes decrease. There is a regular fluctuation in the nature of 
these earthly possessions. The sixteenth part of the individual is 
non-fluctuating, because it is the unitary ground for all actions and 
accomplishments in this earth. 


This is again explained through the analogy of a wheel. This 
analogy occurs in more than one Upanishad (See Mun. Up. Il-ii-6, 
Pra. Up. Il-6, Chh. Up. VIl-xv-1, Kau. Up. Ill-8, and Sv. Up. 1-4). 
This body, which is the fixed unit, corresponds to the nave of a 
wheel, and the wealth to its periphery (felloe). Therefore, even 
though one is deprived of the material wealth and suffers the loss 
of all his earthly possessions, if his body is alive, safe and sound, 
it is said that he has lost only his outfit. That is to say, if the man is 
alive, he will again make good the loss that he has suffered, just 
as the carpenter fits up the periphery easily, if the nave is in tact. 


This is the completeness of man. With this completeness, he 
performs fivefold actions and sacrifices, effects progeny and 
accomplishes wealth and possession, vide mantra I-iv-17. The 
next mantra deals with those mediums by which one conquers the 
different phases of this universe. 


HY AM aa cent: - Aaaa: delet gah sid; Usa 
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16. Now, worlds are three only-the world of men, the world of 
manes, the world of gods. This world of men is attainable through 
a son and not by any other karma. The world of manes (is 
attainable) by karma. The world of gods (is attainable) by 
knowledge. Of (all) the worlds the world of gods is the best. 
Therefore (they) praise knowledge. 


It has been observed by the seers that there are three worlds 
where beings flourish and live in three different levels of 
consciousness. They are the worlds of men, this physical world; of 
manes where the forefathers reside; and of gods where celestials 
live. The world of men can be attained through progeny as the next 
mantra explains, because the son alone becomes the means of 
accomplishing all karmas which the father has been unable to 
perform. A dutiful son earns name and fame for the father. Even 
after death, his name is remembered through progeny. Therefore, 
all wish for a son who would take charge of their duties and perform 
them and thus keep up the family's greatness. The father transmits 
the duties to the son for the same purpose. It is further said that 
this world is attained through no other means but through son 
alone, which means that the completion of actions is accomplished 
by the son only and not through the father's performance of karmas 
or meditation. 


The world of forefathers is to be attained through karma alone, and 
not through son, nor through meditation. It has been already said: 
‘Insofar as he offers libations to the manes and raises progeny, he 
becomes their support’ (l-iv-16), which means that by performing 
rites and sacrifices, he attains to the world of the manes, after 
death. There he enjoys the merits of his karmas and on their 
exhaustion, he takes another body in this world. 


Similarly, the world of the shining ones, the gods, is attainable 
through knowledge, understanding and meditation, and by no 
other means such as progeny or sacrifice. It is so, because this 
world of gods is very subtle. It cannot be acquired by material and 
gross instruments or means such as the son and rituals. Those 
who are able to meditate and understand the subtle meaning of the 
scriptures and practise meditation, attain to the world of gods and 
become identified with those shining ones, by virtue of their purity 
and knowledge. The scriptures speak of seven worlds of the 
celestials, bhuh, bharvah, svah, mahah, janah, tapah, and satya, 
of which the first three are said to be mortal and the last four divine. 
"Not by progeny, nor through rituals, nor again through wealth, but 
by renunciation alone is immortality attained", is the bold 
declaration of the Mahanarayana Upanishad. As one rises to the 
higher realms of Consciousness, which are symbolised by these 
worlds, one approaches one's own Self nearer and nearer and 
actions become lesser and lesser. These higher realms are 
reached through meditation after understanding the truth about the 
nature of oneself, the world and the divine. 


As regards the world of men which is attainable through progeny, 
the text says: 
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17. Now, therefore, handing over (of the duties). When (the father) 
thinks he is to die (he) then says to the son: "you are Brahman, you 
are the sacrifice, you are the world". (Having heard this) that son 
repeats: "| am Brahman, | am the sacrifice, | am the world". (Then 
the father once again instructs him) "Whatever has been read, all 
that is identified with (the word) 'Brahman', whatever sacrifices 
(there are) all those are identified with (the word) ‘sacrifice’, 
whatever worlds (there are), all those are identified with (the word) 
‘world’. Just this much is all this. He will protect me from this, by 
being all this." Therefore, an instructed son is said to be useful in 
attaining the world. Therefore (father) instructs him. When such a 
knower departs from this world, then he, together with these very 
organs, enters (into) the son. If anything is undone by him through 
negligence, this son liberates him from all that. Therefore, a son is 
so called. He continues to exist in this world through the son alone. 
These divine and immortal organs enter (in) him. 


A similar type of description occurs in the Kaushitaki Upanishad, 
mantra Il-10, where the father about to die, calls his son and 
transmits to him, his speech, breath, eye, ear, taste, karmas, 
pleasure and pain, bliss, delight and procreation, departure, mind, 
intelligence and lastly, if perchance he becomes unable to speak, 
his prana, and thus shifts or hands over his entire being to his son, 
in order to complete the undone and the incomplete karmas which 
have been left off for some reason or the other. Here, the father 
when he feels that he is about to die, calls his son and tells him 
thus: "You are Brahman, you are the sacrifice, you are the world", 
and the son in turn replies: "I am Brahman, | am sacrifice and | am 
the world". Then, the father explains to him the import of these 
triplets thus: "Whatever has already been read by me or remains 
to be read, belongs to you, because with the word 'Brahman' all 
studies are identified. Whatever sacrifices | have already 
performed, or remain yet to be performed, belong to you, because 
with the word ‘sacrifice’ all sacrifices are identified. Whatever 
worlds | have already won or remain yet to be won by me, belong 
to you, because with the word ‘world’ all the worlds are identified." 


This is a ritual combined with contemplation called samprattih in 
this mantra. 


The father thus transfers all his studies, sacrifices and worlds to 
his son and entrusts him with the duty of continuing and completing 
them himself. Then the Upanishad says: "Just this much is all this", 
meaning study, sacrifice and attaining the worlds - these are the 
only duties that the son takes charge of for their accomplishment. 
By transferring these threefold duties to the son and by his taking 
charge of them, the father is freed of all sorts of earthly and 
unearthly obligations which he owes to sages, forefathers and 
gods, in the form of study, sacrifice and meditation. Therefore, the 
son who is thoroughly instructed, becomes a medium in attaining 
all the three worlds. 


When the father departs, he enters into the son, says the mantra. 
He together with his entire organs, the speech, mind and prana 
becomes identified with his son. In this case, if anything that has 
remained undone by the father through some reason or the other 
and which might tie him to this earth, the son fulfils that 
unaccomplished task and liberates his father from those 
obligations. It is said that the father who has no son and who dies 
with his duties unfulfilled, attains the hell, known as put. Because 
a son delivers his father from that hell called put, he is called putra. 
Through discharging the appointed and unfulfilled duties, the son 
helps the departed spirit of his father to attain a higher world than 
would otherwise be possible, and hence is a son called putra. The 
relation that exists between the father and the son is a spiritual 
one. In this way, the father, even after his death, continues to live 
in the world in the body of his son and attains the world of men. 
This is the case with ordinary people who do not practise 
meditation. But in the case of those who practise meditation, these 
divine and immortal organs, speech, mind and vital force permeate 
him. He becomes identical with hiranyagarbha and is no longer 
bound to the earthly ties. This result reveals that this ritual-cum- 
meditation is a spiritual one, unlike others which yield only temporal 
results. 


How does this identification take place? The process is mentioned 
in the following three mantras. 


fact danse edt aA; a A edt aaa aque daft 
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18. From the earth and fire the divine speech enters (into) him. 
That indeed is the divine speech by which whatever (he) says, all 
that happens. 


From the earth and fire, which are the body and nature of speech 
respectively, the divine speech enters into this father, who has 
been freed of all earthly ties by his able and instructed son. His 
vocal organ, having been disconnected from all evils, becomes 
identical with the cosmic speech, just as a river becomes merged 
in the ocean, or the light of a lamp merges with the light outside 
when the obstruction placed before it is removed. This divine 
speech is of cosmic form, and therefore, a highly potential one. It 
has been rendered pure by the removal of individuality, 
attachment, falsehood, etc. Through this purified speech, whatever 
is said comes to happen, because it is infallible and irresistible. 
This is to show the all-powerful nature of the cosmic speech and 
the glory of one who identifies with it through this meditation. 


Radana dd Aa MARIA ded dd AA AeA sata, 
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19. From the heaven and the sun, the divine mind enters (into) him. 
That indeed is the divine mind by which (one) becomes joyful and 
henceforth grieves not. 


Similarly, from sky and earth which are the body and nature of the 
mind respectively, the divine mind enters into the father, and his 
finite mind becomes identical with the cosmic mind which is 
capable of instilling joy in him, and therefore, all grief leaves him. 
This is to show the all-powerful nature of the cosmic mind and the 
glorious result that accrues to one who practises this meditation. 
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20. The divine prana from water and the moon enters (into) him. 
He indeed is the divine prana who moving and not moving does 
neither suffer nor perish. He, such a knower becomes the soul of 
all beings. Just as this deity is, so is he (too). Just as all beings 
worship that deity, so also all beings worship such a knower. 
Whatever these beings grieve, that (grief) indeed remains with 
them. Good alone goes to him, sin indeed does not go to the gods. 


Likewise, from water and moon, the divine prana enters into the 
father and his mortal vital breath becomes unified with the cosmic 
prana. The cosmic prana does neither suffer nor perish because it 
is infinite in nature. Whether it is permeating individually or 
collectively, or is stationary in insentient objects or moving in 
sentient beings, it is not affected by their material nature. We have 
observed before that this vital force is taintless and is never 
affected by the evils of the objects which it is permeating. 


Now, whoever knows this, understands well about these threefold 
division of the food in its cosmic nature, and identifies himself with 
it, naturally becomes the Self of all beings. He becomes their 
speech, mind and vital force. Just as this deity, the cosmic prana 
is, so is he also, because of the fact of his union with the cosmic 
prana. He attains the state of hiranyagarbha. Therefore, all beings 
worship and take care of this man who has become identified with 
the cosmic prana, even as they would worship the cosmic prana 
which is none other than hiranyagarbha. 


But, by becoming the Self of all, will he not be tainted or affected 
by their evils and sorrows? The answer is 'no'. Because, he has 
disidentified himself from all limited objects and the senses. Sorrow 


or joy emerges as a consequence of the relation or contact 
between the senses and their respective objects and the 
attachment arising therefrom. When this attachment is destroyed, 
and the Self is one with the cosmic Being, then there remains in 
him not even an iota of the notion of identity with the objects and 
the agency of enjoyment and suffering. Once he has identified 
himself with the unlimited and the infinite One, the notion of 
limitation and finiteness cannot exist. Hence, he who has attained 
oneness with the infinite, cosmic Being, can never grieve, even 
though he has become identified with the all. It is to convey this 
idea that the text says that when these beings grieve, that grief 
remains with them alone and does not go to this sage who has 
identified with the cosmic Self. And that which is good and free 
from all evils and attachment, only goes to him, because he is the 
source of all that is good in this universe. Sin indeed does not go 
to gods, because they have destroyed it by virtue of their good 
actions here in this earth. They have destroyed individuality and 
separateness which are the root causes of all sin. Therefore sin 
cannot go to them. 
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21. Now, therefore the analysis of duties. prajapati, verily created 
(the organs of) actions. They, after having been created, rivalled 
with each other. 'I alone shall speak'-thus the speech determined 
its function. 'I shall see'-thus the eye (determined); 'I shall hear’ — 
thus the ear (determined). Likewise, the other (organs of) actions 
(determined) according to (their) actions. Death seized them, 
having become exhaustion (and) made them his own. Having 
made them his own, death arrested (them). Therefore, indeed, 
speech gets exhausted, the eye gets exhausted, the ear gets 
exhausted. But, that which is the central prana-(death) indeed did 
not make his own. Those (organs) determined to know (him). "This 
is verily the best among us, which moving or not moving, neither 
suffers nor perishes. Well, then let all of us become of his nature 
alone. (Thinking) thus all of them became of his nature alone. 
Therefore they are known by this (name) prana". After him indeed 
that family is called, in which family such a knower is born. 
Whosoever rivals with such a knower, dries up. After becoming 
dried up, certainly, in the end he dies. This is pertaining to this body 
(the physical sphere). 


It was said in the last mantra that the prana neither suffers nor 
perishes. In this mantra, the glory and greatness of the prana is 
extolled through an illustration which is self-explanatory. However, 
we will summarise it in a few lines: prajapati created the organs of 
action. They vied with each other. Each one of them wanted to 
establish his own superiority over the others. The eye wanted to 
boast of its superiority, because it did the most important function 
of seeing, which no other organ could do and which underlies all 
gross perceptions. The ear boasted of its power of audition. The 
rest boasted of their respective functions. But, when death in the 
form of tiresomeness seized them, they could function no more. It 
was only prana whom death could not arrest, because it has no 
individuality and separateness like the organs but functions equally 
through all the organs in all beings. Thereby, the senses realised 
that it was prana alone that is their support, but for whom all of 
them would die out. They started to function in unison with prana. 


Consequently, they adopted the nature of that prana in them. 
Therefore, they function under the mastership of prana. They are 
called pranas, because prana alone is responsible for their 
respective functions. 
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22. Now as regards the cosmic sphere-'l alone shall burn'-thus the 
fire determined. 'I shall heat'-thus the sun (determined). 'I shall 
shine'-thus the moon (determined). 


Likewise the other gods (determined) according to their cosmic 
nature. As is the prana the chief among these organs, so is the air 
among these deities. For, other gods decline, not the air. The air is 
that deity which does not set. 


In the previous mantra, the glory of prana was extolled in relation 
to its activities in the individual body, the physical sphere. This 
mantra speaks about its activities in the cosmic sphere. It can be 
summarised in this way: prajapati created the gods. They vied with 
each other. Each wanted to establish his superiority over the other 
gods. Fire boasted that he alone could burn everything. The sun 
said that he alone could emit heat and light to the world. The moon 
said that she alone could shine at night. In this way, each of the 
gods boasted of their respective abilities which the other gods do 
not possess. But, when they sank down by the blows of death and 
could function no more, it was only vayu, cosmic prana, that could 
remain unaffected. It never ceases to function. As the prana 
continued to function despite the death of the organs in the 
individual body, even so, vayu in the universal counterpart, 
continued functioning despite the cessation of the activities of fire, 
sun and other gods. The other gods do decline, but vayu does not. 
It is the cosmic prana or hiranyagarbha. The same fact is revealed 


through another interesting story in the Kenopanishad, the story of 
the yaksha and the celestials, indra, agni and vayu. These stories 
reveal the great truth that none in this relative world, the world of 
space, time and causation, be he the lord of the three worlds like 
indra, can even hope to approach the unconditioned Absolute. 
How can the personal see the Impersonal! The related can never 
experience the Unrelated. The universal represented by the 
celestials, is only the counterpart of the individual, and cannot have 
access to the Absolute. Both should vanish. If indra and other gods 
had shed their personality, both the individual and the universal, 
then the yaksha would have remained. But that did not happen. 
indra and other gods remained as they were, and therefore, they 
could not know the Absolute. The whole universe functions under 
the command, as it were, of the Supreme. It is all a mystery to a 
non-discriminating mind which depends on the individual intellect 
detached from its universal, the cosmic counterpart. By meditation 
on the cosmic prana, which is the same as the cosmic speech, the 
cosmic mind and the cosmic intellect, the individual gets merged 
in it, and thus becomes one with the whole universe. 
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23. Now there is this verse: Whence the sun rises, where does it 
set! Verily, from the prana it rises, in the prana it sets. The gods 
observed this law; that indeed is today, that also tomorrow. What 
they observed then, that only they observe even today. Therefore, 
one should follow only one duty. Let him only breathe and expel, 
lest the evil death catch hold of him. If one follows, let him strive to 


accomplish it. Thereby, one acquires union with (and) dwelling in 
the same world as that deity. 


This verse deals with the same subject. There is another similar 
verse in the Kathopanishad also (Il-i-9). This mantra says that 
verily from the prana the sun rises and into the prana he sets. prana 
or life-force is the basis of all activities like the rising and setting of 
the sun and the moon and the functions of all other deities. It has 
been already said that in the individual sphere of this body, the 
sense-organs owe their capacity to discharge their functions to the 
unfailing power of prana, and in the cosmic sphere all deities 
continue their function in an unbroken manner due to the cosmic 
prana. Here, the mantra gives the example of the sun and declares 
that it rises from the prana and sets therein. The prana is the 
unitary basis for all the activities and because it is eternal, it will 
remain same for ever, in the past, present and future. 


Therefore, one should follow only the sacred duty just as the gods 
do, of identifying oneself with the cosmic vital energy. If one does 
not do it, but continues to be attached to the sense-organs and 
their objects, then death will arrest that one, as it did in the case of 
sense-organs and the gods. So, one says with an apprehension: 'I 
shall observe only that cosmic Law which the gods have observed, 
lest | may be arrested by death’. Let one follow and observe this 
universal law and try one's level best to accomplish it through 
meditation on the cosmic prana. By the observance of this 
universal law, one becomes identified with hiranyagarbha and 
dwells in His world. He becomes the Self of all including the gods 
who perform his duties remaining as the presiding deities in the 
organs. This is the import of the mantra. 


Summary 


In this Section, called saptanna brahmana, dealing with seven 
kinds of food, the term ‘food’ stands for the objects of the senses. 
The whole universe is the food of prana, the cosmic vital force. The 
object may be said to be the food for the subject, because the 
former is eaten, as it were, i.e., experienced by the latter. The 


experiencer is the eater and that which is experienced or the eaten, 
the food. In this sense, the prakriti is to be considered as the food 
of the purusha. The supreme Creator, the divine Father has 
created the food, as it were, for His enjoyment. This world of 
subject and object, of the eater and the eaten, of the cause and 
effect, is created out of desire born of ignorance. It is divided into 
seven groups which give seven kinds of satisfaction. One is the 
common food for all, two are for the gods in the form of sacrifices, 
one for animals, and three for one's own self. All this is symbolic. 
As long as ignorance lasts, the external world of pleasure and pain 
would persist, and this is figuratively expressed by saying that even 
though all consume food, it never gets exhausted. Only through 
the knowledge of the real nature of this universe as an unreal 
projection of the cosmic mind, hiranyagarbha, this food of this 
universe would get exhausted. 


The common food is meant for all. Therefore none should 
appropriate the food of another. The Upanishad here hints at the 
sound principle behind the prohibition of hoarding any article. It is 
a sin, because everything here belongs to all. No one has any 
special right to say that a particular object is 'mine', inasmuch as 
God has created it as the food of all. Hence, nature revolts against 
hoarding and misappropriation, and the result is suffering which is 
but the working of the universal law to restore equilibrium and 
balance. 


The two kinds of food allotted to the gods are the two oblations 
offered in sacrifices. Here also, the motive behind the performance 
of sacrifices is very important. One should not perform sacrifices 
with selfish aims. Real sacrifices are those performed for purposes 
which transcend them. 


The one food for animal is the milk. It is a well-known fact that 
calves and young ones of animals live on their mother's milk. 
Human babies are also included among the animals. 


The last three kinds of food on which meditation is enjoined are the 
results of actions in the form of speech, mind and vital force, the 


principal factors in human life. In others words, they are the words 
spoken through the organ of speech, the thoughts thought of by 
the mind, and the actions performed by the prana. These three 
have their adhyatmic, adhibhautic and adhidaivic aspects. They 
relate to the physical, astral and celestial worlds. Through 
meditation, these three kinds of food constituting the whole life, 
have to be tuned with the outer world in its three aspects, the gross, 
the subtle and the divine. 


This section enjoins meditation on these three, the speech, mind 
and prana as (1) earth, sky and heaven, constituting the physical 
world of objects, (2) rigveda, yajurveda and samaveda, forming the 
whole realm of knowledge, (3) the gods in the heavens, the manes 
in the intermediate region and the human beings in this world, (4) 
mother, father and child, constituting the family, and (5) what is 
known, what is yet to be Known and what is unknown, respectively. 
We have here symbols for meditation on the world outside, the 
whole field of Knowledge, the denizens of the worlds, the family 
members and all that is known, to be known and the unknown. 
Thus there is nothing left to stand outside one's speech, mind and 
vital force. These meditations help one to assert the existence of 
the ‘Subject’ to the exclusion of the objective world, by absorbing 
the whole of objectivity into one's Self which is the pure Subject 
itself. The individual 'l' has to become the cosmic 'l', by absorbing 
into it the whole of the universe in all its aspects without allowing 
anything to remain outside. The whole of creation in its gross and 
subtle forms may be said to be brought in, in this meditation, 
enabling the individual to identify himself with the universal. 


Having enjoined the meditation on the adhibhautic manifestations 
of speech, mind and prana, the Upanishad gives the meditation on 
the adhidaivic side. The earth and the terrestrial fire are to be 
meditated as the body and its content of speech; similarly heaven 
and the sun, as the body and its content of the mind; and water 
and moon as the body and content of prana. When speech is 
based on Truth, it becomes all-powerful. The mind gets immense 
power when it attaches itself to the one universal Consciousness. 


And so also the prana becomes invincible when it identifies with 
the Truth. These three lose their powers and become weak only 
when they are attached and limited by the individual, bodily 
condition. The result of meditation depends on the nature of 
meditation. If one meditates upon these as finite, one attains finite 
results, while if one meditates upon them as infinite, the result that 
accrues also would be infinite. In the case of one who practises 
meditation on the above lines, any one of the three, viz., speech, 
mind and prana, can do the functions of the other two, because 
such a one identifies himself with all the three which, in turn, 
become one with the whole universe. 


Another meditation on the identity of the creative principle with the 
time factor is given next. The lunar month constituted of the sixteen 
days and nights of the bright and dark fortnights, representing the 
sixteen digits of the moon, is the symbol for meditation on the 
Creator, prajapati, having sixteen parts or digits. Of the fifteen days 
in each fortnight, each day has connection with one digit of the 
moon and one digit of the mind which is presided over by the deity 
of the moon. The influence of the moon on the mind can be felt by 
one who is not influenced by sense desires. All the sixteen digits 
are not generally manifest in all. Only a few are seen manifested 
in ordinary men, while in God-men and incarnations all the sixteen 
are fully manifest. While the fifteen come under the relative and 
temporal, the sixteenth is transcendent, represented by the 
invisible conjunction between the new moon and the next day, and 
that between the full moon and the succeeding day. The mind is, 
therefore, supposed to attain the sixteenth digit on the new-moon 
and full-moon nights which are considered to be of great 
significance for a religious and spiritual sadhaka. Incidentally, an 
instruction is given to the aspirants that on these two days, as a 
part of adoration and meditation on the sixteenth digit, one should 
not kill or even hurt any being, be it the most insignificant creature 
such as a lizard or a mosquito or a gnat. 


A similar meditation given is on the sixteen digits constituting the 
Creator identified with the time principle, as identical with oneself. 


Wealth, cattle and all the rest that one possesses are the fifteen 
digits, and the Self is the sixteenth. The fifteen are temporal, 
transitory, coming under space and time, while the sixteenth is the 
eternal and transcendent. Though the ‘fifteen’ appears to be larger 
than the 'one' the sixteenth, the latter is like the axle in a wheel 
supporting the former which are similar to the spokes. The one is, 
therefore, definitely superior to the fifteen. While the spokes and 
the circumference of the wheel go on moving up and down, the 
nave is steady and motionless. So is the Atman changeless 
supporting the changing phenomena. When a man loses all his 
possession, he stands firm and unmoving because he rests on the 
Atman. One should meditate thus: "While everything of mine is 
transient, 'l' am verily the eternal Being". Through this meditation, 
one overcomes all greed and passion. The need for any 
possession itself vanishes. 


After referring to the three worlds, the world of human beings, the 
world of the manes and the world of the gods, and the means of 
mastering them, through progeny, karmas and meditation 
respectively, the Upanishad describes the rite of transferring one's 
power to one's son or successor in the case of one who practises 
meditation on the three kinds of food, viz., the speech, mind and 
prana as identical with oneself. After transferring all his powers, his 
speech, mind and prana merge in the cosmic speech, the cosmic 
mind and the cosmic prana or hiranyagarbha. He identifies himself 
with all beings and all beings take care of him by helping him in all 
possible manner. But, no grief and sorrow of others touch him, for 
the simple reason that the feeling of individuality and separateness 
which is the cause of all grief and sorrow has been transcended by 
him. 


The section concludes with a beautiful anecdote about the organs 
and the presiding deities, to prescribe a meditation on the cosmic 
prana, the chief among them. Each of the organ and the deities 
took a vow to confine itself to its own respective function. The eye 
went on seeing, the ear kept to its function of hearing, and so did 
all the other organs. Each of them asserted itself and wanted to 


establish its supremacy over the others, on the ground that they 
cannot do its function. The eye cannot hear, the ear cannot see 
and so are the incapacity of each of the organs with regard to the 
functions of others. Now, death in the form of tiresomeness 
possessed them. Death is the principle of cosmic law that operates 
in this universe, a harmoniser who restores the equilibrium 
whenever it is disturbed, also appearing as the punishing rod of the 
Lord to the wrong-doer. Thus affected by death, the organs 
stopped functioning. As the prana which has no individuality and 
separateness like the organs, being the universal force behind 
every activity in this world, both in the individual and the universal, 
death could not possess it and, therefore, went on functioning 
without stopping. Therefore, the organs identified themselves with 
the prana and became immortal even in this mortal body. Through 
this story, the Upanishad instructs that one should meditate thus: 
"All the organs in all beings, as well as their presiding deities are 
really a part and parcel of 'Me' and 'l' who is the prana, the Self of 
all, is the source of all their movements." The result of this 
meditation is identification with the cosmic prana, if the meditation 
is perfect, or the attainment of the world of prana if it is defective. 


Thus Ends the Fifth Section Entitled 


Saptanna-Brahmana in the First Chapter 


SECTION VI 
UKTHA-BRAHMANA 


TD a gaa BT HA, AM Ae AANA, Hal fe 
aT mAsa | va AA, Vaal HAAN: HAR; 
VAeM FEA, vaad Harter arariet AAA ie I 


1. This (world) is a triad-name, form (and) action. This speech is 
the uktha, the cause for these names, because from it all names 
spring forth. This (Sound) is their sama, commonness, for it is 
common to all the names. It is their Brahman, for it supports all 
names. 


This section explains the entire world as a threefold appearance of 
the one Cosmic Soul which is the unitary basis of all phenomena. 
This relative world in its entirety is analysed and it is found to be 
composed of only three things, the three factors of name, form and 
action. 


So far, we have dealt with the creation in its manifold aspects. Now 
we Shall see what this creation actually is. The spiritual analysis of 
this world starts from here. The Seer penetrates into the secret of 
the world and discusses its nature. He reduces it to the triad of 
name, form and action. This world, which is perceived by the 
senses, is not real. It is an effect of avidya. It is a triad, threefold, 
constituted by name, form and action which are being discussed. 
This world is full of forms, which have some name or other 
distinguishing them from each other. It has also some form of 
action to which every one normally reacts. One of the commonest 
things we do about an object is to give it a name. You pick up a 
thing and express its shape, colour and characteristics in terms of 
names. Things have no meaning, if they have no name and if they 
have no quality or action. So fundamental is the dependence of the 
world on name, form and action, that they have become the 
background of the manifold creation. Therefore, the text says that 
this world is a triad of name, form and action. 


Among these three, name has for its cause speech which is mere 
sound. For, all names are spoken by the organ of speech. Sound 
is common in all names. Why is it said that sound is their common 
factor? It is because sound expresses all names, as the eye 
expresses all forms, and the body all actions. It conveys the idea 
that sound is the common property which underlies the expression 
of all names. 


Speech is said to be Brahman for all names. Why is it their 
Brahman? The mantra gives a reason. Speech is their Brahman 
because it supports or sustains all names, all sounds. They owe 
their existence to speech or sound, and do not have any 
independent reality apart from it. 


He wo aaRS E Baler ware-gfasoted; 


vasi MA, Udall ud wi: BAA; Vacs SEA, Udall aaO 
mA RA RII 


2. Now of forms. This eye is the uktha, the cause of these (forms), 
because from it all forms spring forth. This (eye) is their sama, 
commonness, for 'it is common to all forms. It is their Brahman, for 
it supports all forms. 


Perception of particular forms is the second link in the chain which 
leads from stimulus to action. It is the experience of objects through 
the medium of the eye or the general form. As a rule, perception is 
dependent on the difference and multiplicity of objects. We may 
say that shape is the differentiating factor. Generally, a form is 
something which fills a certain part of your visual field and is 
defined by means of its difference from other objects or forms. This 
manifoldness and difference of objects around us seem so tangible 
and so concrete that we believe that the world exists just as we 
perceive it. Our visual experience mirrors what is outside the eye. 
Since all forms spring forth from or are caused by the eye, the 
organ of perception, we are told, is the common factor of all forms. 
No form can exist without the eye, as a person born blind whose 


optic nerve is destroyed, sees nothing. Hence, this eye is said to 
be the Brahman for all forms, because it is their support and 
sustenance. 


FA PHATATAAAARIA, Act fe A Halwagfasoted; 
Uae A, Vaeh ad: HA: AA VAG SEH, vaa HaT 
Har fasta; adder ACHAGACA, 3cAl Va: eos: 
acdadd Ata Gets; WON a HAA, MAFA HAA, MANAA 
MORSA: 13 Il 


ISA SAMENAT VSS SEATA | 
I gA WaAtseare: | 


3. Now of these actions. This body is the uktha, the cause of these 
(actions), because from it all actions spring forth. It is their sama, 
commonness, for it is common to all actions. It is their Brahman, 
for it supports our actions. Despite their being three, they are one, 
this body. Again despite its being one, the body is this triad. That 
immortal is veiled by the satya. Verily, the prana is immortal. 
Names and forms are satya. This prana is veiled by those two 
(names and forms). 


Similar to the name and form is the case of action. This body which 
is the medium for the performance of different actions, is their 
origin, for it stimulates all actions. Since all actions can be 
accomplished only through the body, it is their common factor. Just 
as the eye underlies all forms, the body underlies all actions. It will 
be proper to say that this body is only to accomplish certain actions 
which it is destined for. It is meant to experience the actions. 
Hence, it is their Brahman - the supporter and sustainer. 


Though we know them as three different entities, as name, form 
and action, yet they are said to be body alone, because all bodies 
have in them this threefoldness. The physical and earthly existence 
can be divided into these parts. This is the idea. 


Again, this body which is an aggregate of all senses, forms, 
attributes, elements, etc., is these three alone, viz., name, form and 
action. 


That immortal prana of whom we have already explained in the last 
section, is veiled, as it were, by the gross body which is 
represented here by the word satya. satya is name and form. The 
idea is that name and form have limited, as it were, the cosmic 
prana in the individual body. Just as in the cosmos, the cosmic 
mental body of hiranyagarbha is covered or enwrapped, as it were, 
by the physical body of virat, in the same way, the individualised 
vital force in each body is veiled, as it were, by the physical body. 
Because of its or functions therein through the several organs, it is 
distinguished by different names and forms. In this way, the entire 
cosmic life is individualised by these two, the name and form. 


Summary 


The import of this brahmana in short, is that this world is constituted 
of name, form and action having respectively sound, eye and body 
as the uktha (cause), sama (equalising force) and Brahman (the 
support). All names are permutations and combinations of speech. 
The expressed speech is the grossest form called vaikhari, its 
subtler forms being madhyama, pasyanti and para which are in the 
deeper layers of consciousness. para which may be compared to 
the amatra or ardhamatra of the omkara, is the transcendental form 
of speech or sound in general and it is the cause. As it is common 
in all languages, in all sounds and in all names, it is the equalising 
force. As it supports all names it is said to be Brahman. Similarly, 
for all particular forms, the eye or the general form is the cause, 
the equalising force and support. This general form contains all 
particular forms. It is like a block of granite containing all the 
different statues in it, for any statue can be carved out of that one 
piece of granite. This world is one of the particular forms carved 
out of the general form. The general form being present in all 
particular forms, it is the equalising force. Being the support for all 


particular forms it is also Brahman. So is the case of the body with 
reference to actions. It is the cause, the equalising force and 
support for all kinds of activity of all people. The cosmic body of the 
virat is the reservoir from which all particular forms of action are 
drawn out. He is the equalising factor, for he is the cosmic prana 
the main source of all activity. He is also Brahman, the conditioned 
Brahman, as He is the support of the whole universe, from whom 
the universe has come out, in whom it exists, and into whom it 
dissolves. The cosmos which is one only, appears as the three, - 
name, form and action. The subtle is hidden by the gross. All 
names, all forms and all actions are contained in this universal 
cosmic Being. The general is veiled by the particular. The supreme 
is covered by the world. Therefore, one sees the name and form 
and not the Being. It is like one seeing the waves, foam and 
bubbles on the surface of the ocean missing the vision of the great 
majestic ocean that lies beneath the surface. The Upanishad 
indirectly exhorts the aspirants to detach themselves from the 
sense-objects of this transient, phenomenal, perishable, unreal 
world of names, forms and actions and attach themselves to the 
eternal, never-changing, immortal Brahman, their own innermost 
Atman. 


Thus Ends the Sixth Section Entitled 
Uktha-Brahmana in the First Chapter 
HERE ENDS THE FIRST CHAPTER 


CHAPTER Il 
SECTION I 
AJATASATRU-BRAHMANA 


In the foregoing chapter, the subject matter relating to the realm of 
ignorance has been explained and an attempt has been made to 
differentiate knowledge from ignorance. 


What is ignorance? It is to hold that the Supreme Self is relative 
and is bound by the factors of time, space and causation, that it is 
born as individual beings, that it experiences pain and pleasure 
and the like through the body and mind, and that it perishes in the 
end. All this is in the realm of ignorance, whereas knowledge is the 
realisation of the unity underlying all this diversity of the world, 
through which one attains tranquil union with the Soul, the 
transcendental principle that is the essence of every being. This 
principle which is known by the term 'Brahman' with reference to 
the world, and the 'Atman' with reference to the individual, is the 
subject matter of knowledge. 


The story introduced here to inculcate the knowledge of Brahman 
takes the form of a conversation between Gargya also called 
Balaki and Ajatasatru. Gargya (the son of Balaka), a very learned 
brahmana, hailing from the gargya family, who is said to have dwelt 
among the usinaras, satvans, matsyas, kurus, panchalas, kasis 
and videhas, and has obtained skill in eloquent speech, goes to 
Ajatasatru, the then king of Kasi, to teach him about Brahman. He 
approaches the king and puts before him, the prima facie view 
about Brahman in twelve definitions all of which relate to the 
conditioned Brahman, whereas the latter, king Ajatasatru, does not 
agree to his imperfect conception and presentation of the Reality, 
and gives his conclusive view at the end. Both of them proceed 
with a progressive definition and determination of the nature of 
Reality, through a discussion of the phenomena of waking, 
dreaming and deep sleep states, till at last the conversation ends 
with the final truth declared by the king that Brahman is his Self 
and the Self of all. Thus the discussion in the form of a conversation 


becomes highly illuminating and interesting, and presents the 
abstruse subject in a manner which is easily comprehensible. This 
dialogue appears in the Kaushitaki Upanishad also, with a few 
variations. 


4 | Cases MWS HG, A Sarasa PRAA, TEA 
q said a sara: WesAaea alfa aAA, sett seth 
sA à Set Mdedifd ile ll 


1. So goes the narrative (once upon a time) there was an eloquent 
speaker, proud Balaki by name, belonging to gargya gotra. He, it 
is said, (once) spoke to Ajatasatru, the king of Kasi: "(Your Majesty) 
| will speak to you regarding Brahman". Ajatasatru (having heard 
this) said: "For such a statement | offer you a thousand (cows); 


(why then) people run (saying) 'Janaka’, 'Janaka’. 


The story goes that, once upon a time, there was an eloquent 
speaker who was proud of his vast erudition. He hailed from gargya 
family. He was known by the name of Balaki, after his father's 
name, Balaka. It is said, once he went to the king of Kasi, by name 
Ajatasatru, and offered to teach him about Brahman. Hearing his 
intention, Ajatasatru said: "For such a mere promise, whether or 
not you be able to explain Brahman, | offer you a thousand cows. 
Why people run to Janaka, (a very learned and liberal king of those 
days) saying that Janaka is generous, and he is very much fond of 
hearing about the supreme Brahman. | liberally offer you a 
thousand cows for your mere proposal to teach me about that 
supreme Truth and | also agree to listen to your explanation". 


a gard mA: a aA Gey vada EAE sid; a 
Sarasa: Al Aaaa, Hfavor: AM sale AAT 
maA a eA sia; A A vadas Aor: AAS at 
FN Tal safer IR Il 


2. That Gargya spoke: "(Your Majesty), verily that being who is in 
the sun, him alone, | hold (worship) as Brahman." (To this) he, 


Ajatasatru replied: "(Please) do not talk of him. | hold him only as 
pre-eminent, as the head of all beings and as resplendent; he who 
meditates on him thus, becomes pre-eminent, the head of all 
beings and resplendent. 


That Gargya who was proud and eloquent, said to the king that he 
held that being who is in the sun, in the eye and in the heart in the 
form of the ego, the experiencer and agent, as Brahman, and that 
therefore he (the king) also should meditate upon that being as 
Brahman. When addressed thus, Ajatasatru stopped him by saying 
that he (Gargya) should not talk of that Person who is in the sun 
and elsewhere, because it was only a definition of conditioned 
Brahman, the experiencer and agent in this body, whom he 
(Ajatasatru) already knew very well. 


Gargya might have a doubt that Ajatasatru only knew that Brahman 
explained by the former, but did not know His particular attributes 
and the results of meditation on them. In order to remove this 
doubt, the king narrated the attributes of that Brahman he 
meditated upon: 'I hold that Brahman as pre-eminent, all- 
surpassing, as the head holding sway over all beings, and as 
resplendent.’ The king also meditated upon the sun, but not like 
Gargya. To Gargya, the sun was a conditioned form of Brahman. 
There is the unconditioned Reality behind the conditioned form of 
the sun, which is the Atman-Brahman. It is on this latter the king 
meditated. And about the results, following the meditation, the king 
said that he who meditates upon Him thus, becomes pre-eminent, 
the head of all beings and is endowed with resplendence. This 
result is in accordance with the sruti passage: 'One becomes 
exactly as one meditates upon Him’. Whoever meditates upon him 
as pre-eminent becomes pre-eminent; as head of all beings, 
becomes the head of all beings; and as resplendent, becomes 
resplendent. 


The definition about the Person in the sun as Brahman, presented 
by Gargya was not completely accepted by Ajatasatru because it 
is partial and does not encompass the whole which Brahman is. 


Gargya now gives eleven other definitions in the following mantras 
from no. 3 to 13. 


a Aaa mes: a vat ag Wey vada sea sia; a 
Slarataaerg:, AT AAA Aaevar:, geroa: AAT Wolfs aT 
gedaan sid; WH a waAaAdsetee Ya: Waal Hala, 
AEA AAA ll 3 I 


3. That Gargya said: (Your Majesty) that Being who is in the moon, 
verily Him | worship and meditate as Brahman. (To that) he, 
Ajatasatru, replied: "Do not talk of him. Verily | meditate on him as 
the great, as the white-robed one, as the soma creeper and as 
resplendent. For him who meditates on him thus, (the soma) is 
produced in abundance every day, his food does not get 
exhausted." 


Having had a set back in the discussion about Brahman, Gargya 
said that he had practised upasana on that being who is in the 
moon and also in the individual mind as the doer and the 
experiencer, as Brahman. 


Ajatasatru contradicted this view of Gargya on the simple ground 
that it was an imperfect and prima facie conception of the supreme 
Being. Because, the statement meant that Brahman is the 
experiencer of the results of action and the agent of all karmas in 
the body and elsewhere. Thus the Brahman conceived of by 
Gargya was conditioned and not the Absolute. Moreover, 
Ajatasatru himself was well aware of this kind of definition about 
the conditioned Brahman. He also knew all about the attributes 
which help one to meditate upon that Brahman and to acquire the 
corresponding results therefrom. Instead of the moon and the 
Person in the moon identified with the mind, the king was 
meditating on the cosmic prana behind the mind and the moon. 


What are His attributes and what are the corresponding results 
arising therefrom? He is great in size because the conditioned 
Brahman or hiranyagarbha is the greatest amongst the manifested 


beings, as He is the first universal being from which these 
innumerable worlds have come out. He is described as dressed in 
white garment, symbolising purity. For, the moon which is identified 
with the vital force has got a watery body and water is also a 
symbol for purity. He is soma, the moon, as well as a drink-yielding 
creeper called by the name of soma that is an auxiliary in the 
sacrifices. He is resplendent and radiant as the moon is. These are 
the attributes of the Person who is in the moon. The results by 
meditating upon them, are production and reproduction of soma, 
the auxiliary in sacrifices, and also of food for all beings. "The moon 
indeed is food' has been already said in mantra |-iv-6. The moon 
is considered to be the deity producing food and the soul of all food. 
His food becomes inexhaustible, who meditates upon him as 
above. 


a aaa aed; a vant facaia yey vada seat sia; a 
Garaarasy:, AT Aaaa aor, AAA at Aaaa ste; 
ao wana AeA = safe, ARa eres Wor AAA IY 
| 


4. That Gargya spoke: "(Your Majesty), indeed that being who is in 
the lightning, | meditate as Brahman." (To that) Ajatasatru replied: 
"Do not talk of him. | meditate on him as brilliant. He who meditates 
on him thus, becomes brilliant. Brilliant indeed his progeny 
becomes." 


Once again defeated by Ajatasatru, the learned Gargya shifts his 
definition to the person in the lightning and declares him to be 
Brahman of his meditation. Ajatasatru, in turn, stops him and 
reveals his superior knowledge of all attributes of the person in the 
lightning and also the result issuing by meditating upon them. This 
meditation of Gargya is defective inasmuch as it is limited. 
Lightning is only one form of luminosity drawn from that great 
reservoir of resplendence, the supreme Light of all lights. Lightning 
is sometimes compared to the flash of illumination of Brahman- 
Knowledge, as both destroy darkness, the one the darkness of the 


night, and the other, the darkness of nescience. That Person who 
is in lightning as well as in the skin and heart, is to be meditated 
upon as the Brilliant One, for brilliance due to power is His attribute. 


Whosoever meditates upon this attribute of power and brilliance 
becomes identified with it and his progeny also attains the same 
result, viz., power and brilliance. 


a Aaa wes, a aAA wes vata seatoe sia; a 
Garstang: At Aaaa asor, wravadia a EAA 
sf; HW Vataqed Wa Wor Te: ENAP- 
dad 


5. That Gargya spoke: "(Your Majesty), indeed that being who is in 
the sky, him alone | meditate as Brahman." (To that) Ajatasatru 
replied: "Do not talk of him. Verily, | meditate on him as full and 
immovable. He who meditates thus, is filled with cattle and progeny 
(and) his progeny does not become extinct from this world." 


Now the learned brahmana proclaims the Person in the ether as 
Brahman. By the Person in the ether, he means Brahman identified 
with the element ether, the subtlest among the five elements, as 
well as the ether within the heart of an individual, i.e., the space 
outside and the space within a person, and also the heart. A similar 
instruction is given in the Chhandogya Upanishad also (III-xii-7). 


But, this definition of Brahman was already known to the wise king 
who also knew its two attributes, viz., fullness and immovability, 
and the results that accrue from the meditation, viz., abundance of 
cattle and progeny and their continuity without break. Both the 
ether in the atmosphere and that in the heart are limited, being the 
manifestation of the Supreme which is also referred to as ‘ether’ in 
the scriptures. The meditation should be on the latter, the 
Supreme. 


a gard me: q vga at yes vade sear sia; a 
Sarasa, A Aaaa: seal Aprn Self ay 


gedaag sit, FH aS aAA aoe A Aaa- 
AEA IE Il 


6. That Gargya said: " (Your Majesty), indeed that being who is in 
the air, | meditate on him alone as Brahman." (To that) Ajatasatru 
replied: "Do not talk of him. Verily, | meditate on him as indra, as 
irresistible, and as unconquerable army (of maruts). He, who 
meditates on him thus, becomes a conqueror, unconquerable and 
conqueror of enemies." 


Then, about the being in the air or wind who is prana, the vital force 
in the individual body and the heart, the eloquent brahmana gives 
instructions for meditation as Brahman. 


Ajatasatru already knew Him as having such attributes of 
sovereignty, irresistibility and invincibility as the air-gods, the forty- 
nine maruts, who are like an invincible army. He also knew the 
results of meditating upon these three attributes, as the attainment 
by the meditator, of sovereignty, irresistibility and invincibility over 
one's enemies. Here also, the king's instruction is to meditate on 
the universal prana, the cosmic Energy, and not on its limited 
manifestation in the body and the heart. 


a Ama m: q vA Gey vada eA sic; a 
Aaaa: AT Aaaa, ANARA al wea 
sia; a a vada Aae safe, AREA Wot Naf Io 
l 

7. That Gargya spoke: "(Your Majesty), indeed, that being who is 
in the fire, him alone | meditate as Brahman." (To that) Ajatasatru 
replied: "Do not talk of him. Verily | meditate on him as tolerant. He 


who meditates on him thus, becomes tolerant. Verily his progeny 
becomes tolerant." 


The person in the fire whom Gargya mentions is also in the organ 
of speech and the heart. He is limited and conditioned, and hence 
the king did not accept that too. 


Tolerance is attributed to him, because fire consumes anything 
which is thrown into it by accepting it. It tolerates, as it were, 
everything given to it and never rejects anything. This unlimited 
tolerance is the characteristic of the supreme Subject in which all 
objects get themselves merged. He who meditates thus does not 
find anything intolerable in the world, and he has therefore no need 
to resist or oppose or refuse. All criticism and cavil cease in his 
case. His progeny also inherits this benefit of his meditation. 


a Aaa wy: q aA yey vasa seat sia; a 
Slaraoaaes:, AT Aaaa Asor, AAT sia aT HEATH sic; 
a a AA vided fA, aided sat 
ASSERTS Ie Il 


8. That Gargya spoke. "(Your Majesty), verily, that being, who is in 
water, him | meditate as Brahman." (To that) Ajatasatru replied: 
"Do not talk about him, | meditate on him verily as agreement 
(which is in accordance with and not contrary to the srutis and 
smritis). He, who meditates on him thus, only agreeable things go 
to him, never which is not agreeable. Also from him agreeable is 
born." 


That being who is in water, in the semen of an individual and in the 
heart, is the person about whom Gargya speaks, i.e., the 
conditioned Brahman, not the Supreme One. The king, here also, 
suggests the highest form of meditation on the universal 
characteristics of agreeableness, for water is liked by everyone, as 
it is an unavoidable necessity to continue life. 


a gard mea: q vaa yey vada seature sia; a 
aaar: AT Aaaa fasor, UPS aT ENa Stet: 
ay vaa Uae sais AAA wor safer, sat À: 
aae aaea Il S 


9. That Gargya spoke: "(Your Majesty), indeed that Person, who is 
in the mirror, him alone | meditate as Brahman." (To that) 
Ajatasatru replied: "Do not talk of him. | meditate on him only as 
resplendent. He who meditates on him thus becomes resplendent. 
His progeny becomes resplendent; also with whosoever he meets, 
he surpasses all of them in resplendence." 


That being who is in the mirror, also in all shining objects, and in 
the intellect, is not the supreme Brahman, because he is 
characterised by resplendence which is his attribute. Moreover, he 
becomes the experiencer and the agent, through the 
corresponding objects and the intellect. It is a matter of common 
experience that every one enjoys at the reflection of his face in the 
mirror and never gets tired of seeing it. This simple fact is made 
use of by the Upanishad for meditation. It is sometimes called 
darpana yoga, yoga of the mirror. Because one likes one's own 
face, concentration becomes easy. If this is meant by Gargya, the 
king says that what is to be meditated is not the form in the mirror, 
nor the reflecting surface of the mirror, but the Principle behind 
both and which is different from both. In other words, it is the 
ultimate cause and not any effect that should be the object of 
meditation, which is the '‘effulgence’ behind the mirror, the 
reflection and the intellect. The result of meditation is similar. He 
becomes shining and effulgent. His progeny also becomes shining. 
Everyone will see oneself in the meditator. Himself and his progeny 
will outshine everybody else. 


€a aaa wes: GY VAT Ard aasa Aaa FEA 
sia; a Aaaa: AT Aaaa, HAR ar sea 
sia; FU Varad Ud gaea BAS ater WT HLTA 
Sella il ?o Il 


10. That Gargya spoke: "(Your Majesty), verily, that sound which 
issues behind one who goes, that alone | meditate as Brahman." 
(To that) Ajatasatru replied: "Do not talk about him. | meditate on 
him as life alone. He who meditates on him thus, indeed attains the 


full span of life in this world. His life does not leave him before the 
(appointed) time." 


Gargya next instructs meditation on the sound which issues from 
behind a man as he walks. This sound is heard when one walks 
alone at night, in a solitary place when there is no other sound. It 
would be like someone closely following. This sound is produced 
by the thud of one's own feet on the earth. The object of meditation 
here according to the king, is the vital force which is the ultimate 
cause of the sound, and not the sound itself as Gargya had 
understood. The vital force which sustains the life in an individual 
also is not the ultimate supreme Brahman. It is only a manifestation 
of Brahman. The result of meditation on the life force is long life 
without any cause for premature death. 
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11. That Gargya spoke: "(Your Majesty), indeed that being who is 
in the quarters, him alone | meditate as Brahman." (Then) 
Ajatasatru replied: "Do not talk of him. Verily | meditate on him as 
twin gods inseparable. He who meditates on him thus becomes 
possessed of a second. His follower does not part from him." 


Likewise, the person in the quarters, the twin-gods- the asvins-who 
are the tutelary deities of the quarters, in the ears, as well as in the 
heart of an individual, whom Gargya defines as Brahman to be 
meditated upon, is characterised as twins and inseparable. Here 
also, the meditation should be on the divinities and not on the name 
and form of the quarters. One should see the Real behind the 
unreal, the inseparable in the separables, the unchanging and the 
permanent in the ever-changing and the transient, which is the 
hidden principle behind the quarters, the ear and the mind. 
Meditation on this as Brahman brings in corresponding results. The 


meditator will be attended upon by companions and will not be 
deserted by them. He will become inseparable from everything. 
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12. That Gargya spoke: "(Your Majesty), indeed that being who is 
possessed of shadow, him alone | meditate as Brahman.” (To that) 
Ajatasatru replied: "Do not talk of him. Verily, | meditate on him 
only as death. He, who meditates on him thus, indeed attains the 
full span of life in this world. Death approaches him not before the 
(appointed) time." 


When refuted again and again by the wise king Ajatasatru, Gargya 
proceeds to define another phenomenon for meditation as 
Brahman. He suggests the person in the shadow, in ignorance and 
in the heart. It is said that meditation on the shadow of an object 
can move the original object. Externally, it is darkness and 
internally it is individual ignorance. His attribute is death. But the 
king sees something else in the meditation. The shadow is unreal, 
while the original is real. So is this universe which is a shadow, a 
phenomenon while Brahman is Noumenon. All appearance is 
death and the shadow is a symbol of death, for by seeing the 
shadow of the world one loses sight of one's own Self which is the 
worst death. The result of this meditation is the same as that of 
meditation in the mantra 10 above, viz., completion of the full term 
of life, with the additional result that he will be free from suffering 
due to disease and the like. 
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13. That Gargya spoke: "(Your Majesty), verily that being who is in 
the self, him alone | meditate as Brahman." (To that) Ajatasatru 
replied: "Do not talk of him. | indeed meditate on him as one who 
is possessed of the self. He who meditates on him thus, becomes 
possessed of the self. His progeny becomes possessed of the 
self." (Then) Gargya became silent. 


Now, Gargya places his trump card. He says he meditates on the 
selfhood of his personality as Brahman. The king points out that it 
is not the real self, being a partial manifestation. It is only an 
expression or a part of the real Self, the Self of even 
hiranyagarbha. The meditation on this real Self will result in the 
possession of the Supreme, which result will extend to his progeny 
also. 


So far, Gargya has put forth his progressive definitions regarding 
the conditioned Brahman. When the king who was a knower of the 
supreme Brahman revealed that all these so far said by Gargya, 
were known to him already and that none of them is the correct 
and complete knowledge of the supreme Brahman, Gargya could 
say no more for he has not realised the Absolute, the 
unconditioned Brahman. So he remained silent. 


€ Maradona: Valdes] 3 Sia vaN; Aaa fated Hace: 
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14. Ajatasatru asked: "Do you know this much only?" (Gargya 
replied): "I Know this much only". (Again Ajatasatru said): "By this 
much (of knowledge, Brahman) is not comprehended." (Then) said 
that Gargya: "Let me approach you (for more knowledge about 
Brahman)." 


Gargya was not an ignorant person. He had practised meditation 
on the several progressive phases of Brahman, up to 
hiranyagarbha, the cosmic Being, the first manifestation of the 
Supreme. But, he has not known the Absolute which transcends 
all the manifested and the unmanifested. King Ajatasatru had 
realised that unconditioned Brahman. Therefore, he could not 


accept all these lower forms of meditation suggested by Gargya. 
He had practised all of them and transcended them. Gargya who 
was proud of his knowledge, now realised his ignorance about the 
supreme Brahman and being aware of the tradition that the 
supreme knowledge could not be imparted unless one is a regular 
disciple, he offered himself to be the disciple of the king and prayed 
for instruction on the supreme, unconditioned Brahman. 
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15. (Then) Ajatasatru said: "This is quite contrary to the custom in 
vogue, that a brahmana should approach a kshatriya (thinking) he 
will tell me about Brahman. (However) I will instruct you (about 
Brahman)". (Then Ajatasatru) got up, taking him by the hands, both 
came to a man who was sleeping. (He) called him by these names: 
"O great One, O clad in white garments, O radiant one, O Soma". 
He did not rise. (Then) he pushed him by the hand and roused. He 
got up. 

Gargya who knew only the conditioned Brahman, approached 
Ajatasatru, as a suppliant pupil and prayed for the supreme 
instruction about that phase of Brahman which he was unaware of, 
and by knowing which the unconditioned Brahman could be 
known. 


Though it was against the then prevailing custom, that kshatriya 
teacher should impart knowledge to a brahmana disciple, at the 
humble and sincere request of Gargya, the learned Ajatasatru 
agreed to instruct him on the supreme Brahman, the unconditioned 
One, presumably thinking that he could give the knowledge as a 
gift to the brahmana, which is allowed by the scriptures. 


Then Ajatasatru took Gargya who had not yet recovered from the 
shock of his defeat, by his hands, and got up from his seat. Both 


of them went to a man who was fast asleep and the king addressed 
the sleeping man thus: "O great one, O thou in white garment, O 
Soma, O radiant One!" But the person did not wake up from his 
sleep, in spite of being loudly addressed thus. Then the king woke 
him up by pushing him with his hand. 
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16. Ajatasatru said: "When this person was in deep sleep then 
where was this person who identified himself with the intellect; 
whence thus it came back?" This Gargya knew not. 


After waking up the sleeping man, the king put two questions to 
Gargya: (i) where was the consciousness of this man while he was 
asleep? and (ii) from where did this consciousness come back 
when he woke up? 


Gargya did not know, and therefore could not give the answer. 


Seeing that Gargya could not answer the questions, Ajatasatru 
instructed him further. Gargya who posed himself as a knower of 
Brahman had now become a disciple to the king who, though a real 
knower of the supreme Truth, was so humble that at first he 
allowed Gargya to teach him, himself remaining as the student. 
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17. That Ajatasatru said: When this person was asleep then this 
person consisting of consciousness (as it were), withdrawing the 
consciousness of these sense-organs by its consciousness, lies in 
that space within the heart. When (he) withdraws them, then that 


person is said to be asleep (merged in his own Self). Then verily 
the organ of smell is withdrawn, the organ of speech is withdrawn, 


the eye is withdrawn, the ear is withdrawn, (and) the mind is 
withdrawn. 


As Gargya could not answer the two questions, the king himself 
gave the answer. The ultimate unity is in the Self who is creative, 
pervasive, Supreme and universal. When the man was asleep, the 
consciousness in him together with the function of all the sense- 
organs, was resting in that place which is referred to as the space 
in the heart. This space within the heart is the place wherein 
resides the Consciousness during the time of deep sleep and 
wherefrom it operates through the sense-organs in the form of 
individual awareness, when one wakes up. 


The space in the heart where the Consciousness dwells, as it were, 
is the unitary background for all sense-activities. The word 
vijnanamaya means that which is perceived through, by, and in the 
individual intellect and which perceives through the intellect. The 
heart is identical with Brahman. The word hridayam is derived from 
hridi-ayam (He here in the heart). The different channels of 
consciousness spring forth from the centre of the heart, and herein 
they are brought together when the consciousness withdraws its 
different and manifold operations. It is like the spokes fastened to 
the hub of a wheel and fixed with the felly. It is like an eternal 
effulgent lamp from which unending rays arise and extend above, 
below and in all directions in manifold forms. From this centre of 
the heart, the rays of consciousness go forth through innumerable 
channels and manifest themselves through the sense-organs as 
sense knowledge and objectify themselves in all names, forms and 
actions. 


"Verily, He is the great, unborn, birthless Soul who is this (person) 
consisting of knowledge among the senses. In the space within the 
heart, lies the Ruler of all, the Lord of all, the King of all" (IV-iv-22). 
Moreover, this consciousness which is in an individual is really 
cosmic and infinite by nature. Although sometimes it is said that 
the individual consciousness has its cosmic counterpart in the 
universal consciousness, both are identical. If, however, one 
should doubt about their identity, the Seer of the Upanishad 


declares: If those who doubt about this truth ask him who knows 
this identity, there which should be searched out, and which should 
be understood as existing in this abode, the small lotus-like city of 
Brahman, the small space within that, the knower of the Truth 
should reply: 'As far as this world-space extends, so far, verily 
extends the space within the heart. Within it, indeed, are contained 
both heaven and earth, both fire and wind, both sun and moon, 
lightning and the stars; both what one possesses here and what 
one does not possess; in short everything here is contained within 
it’ (Chh. Up. VIII-i-2 & 3). This space within the heart is same as 
the space which is all-pervading' (Chh. Up. Ill-xii-7). The creativity, 
pervasiveness, supremacy and universality of the supreme is in 
the Self which is the ultimate Reality. 


When this consciousness withdraws the sense-perceptions, i.e., 
the functions of the senses, then the person falls asleep. The 
sense-consciousness is then unified with the self-consciousness 
and there is a mass of Bliss which the individual consciousness 
may be said to experience as it were. Eventually, the organ of 
speech, eye, ear, mind and the rest are withdrawn to their source. 
So, the answer to the first question is that during deep sleep, the 
individual consciousness of the sleeping man was unified with its 
source, the universal consciousness, which is identical with the 
homogeneous supreme Consciousness. 


The answer to the second question is that the individual 
consciousness came back from the supreme Consciousness 
which is its ultimate source and where it stayed while the man was 
asleep. 


Gargya knew only the cosmic prana, hiranyagarbha, the 
conditioned Brahman. Even this is beyond the ordinary human 
intellect, for this individual intellect has to be transcended to grasp 
what the Cosmic intellect is, which is the same as the cosmic 
prana. One must transcend hiranyagarbha - the universal 
counterpart also to reach the Absolute which transcends 
everything here in all the three planes, - the physical, the subtle 
and also the causal, both in the individual and universal aspects. 


In deep sleep as every one knows, the individuality ceases. The 
scriptures and the sages tell us that along with the individuality, its 
other aspect, the universality, also ceases to be. It is a very 
reasonable and logical conclusion, for individuality and universality 
are mutually interdependent. Without the one the other cannot 
exist, and with the birth of either, the other would also come into 
existence. In deep sleep the Atman draws forth into itself all the 
five kosas in the individual, and together with them the whole 
universe also goes into the Atman. So, the Atman is said to rest in 
the Atman in its pristine purity, without communion with anything 
else, for nothing else exists. Therefore the scriptures often cite the 
state of deep sleep of which everyone has daily direct experience, 
as most approximate to the Absolute, to be reflected upon in the 
waking state. 


It will be said later on in this Upanishad (IV-ili-19), that this space 
within the heart is like the nest of an eagle, where the eagle, after 
having flown around, becomes weary, folds its wings and hastens 
down to its nest for perfect rest. Even so, the individual self being 
tired of its experiences in the waking and dreaming states, hastens 
to the heart where it falls asleep leaving off all desires and dreams. 
This Upanishad in the subsequent mantras, from 20 to 30 of that 
section (IV-iii) gives an elaborate account of the state of dreamless 
deep sleep. 


Having said about the withdrawal of sense-activities in deep sleep 
state and their unification in the ether of the heart, the central 
Consciousness in an individual, Ajatasatru proceeds to enumerate 
the individual experiences in the state of dream. 
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18. When he moves in the dream state, these are his worlds; then 
he becomes, as it were, a great king or a great brahmana, or 
attains high and low states, as it were. Just as a great king, taking 
his citizens (with him) moves about in his city as he pleases, even 
so, this one, having withdrawn the sense-organs, moves about in 
his own body as he pleases. 


When this man in sleep moves in the dream-state, he takes along 
with him the subtle impression of the material of this world. These 
are his mental creations, and not those his gross senses actually 
perceived in the waking state. The nature of the dream 
consciousness is closely connected with that experienced in the 
waking state. It thus forms the material, as it were, on which the 
soul acts. The whole process of dreaming is a review of what has 
been experienced in the waking state (Vide Pra. Up. IV-5). He 
projects from himself, by his own power, the various objects. He 
objectifies himself in his own sphere through his self-contained 
power. 


Some may say that it is the same as his waking state, for whatever 
object he perceives when awake, the same alone he sees in the 
dream also. But this is not so, because there, in dream, the person 
is self-illumined. Whatever he perceives there in dream, none of 
them he brings with him from the waking state. 


During dream-state, the consciousness moves, as it were, 
wherever it pleases, and projects from it whatever it desires. He 
becomes as though a great king, or a learned brahmana, or 
something else. He attains high and low states, as it were. Where 
there are no chariots, horses and roads, he projects them from 
himself (IV-iii-10). Whatever object has been seen, heard, 
experienced in the waking state, he, as though, sees, hears and 
experiences again in the dream state. Also, what has been seen 
and not seen, what has been heard and not heard, what has been 
experienced and not experienced, the real and the unreal, in short 
he sees all, he sees everything, himself being the all-says the 
Prasna Upanishad mantra cited above. 


Just as a great king, explains Ajatasatru to Gargya, collects all his 
citizens, and with them moves about in his city and not outside, 
even so, this Self in the individual, withdraws the sense-organs 
from their objects experienced in the waking state, and moves 
about with the vital forces inside this body and not outside, as 
subjective consciousness, and enjoys pleasure and pain. 


Scriptures like the karika of the Mandukya Upanishad, have 
established beyond any doubt, through logical reasoning, that 
there is really no difference between the waking and dreaming 
states, for in both there are the two factors, the non-apprehension 
of the Reality and the misapprehension of this world phenomena. 
A sage alone can fully grasp this truth as he has awakened from 
both the dream states and is in full apprehension of the Reality. 
This mind which is a mysterious something, which cannot stand 
the test of philosophical enquiry, is the cause of both the waking 
and dream states. That it is so for the ordinary dream state, is 
admitted by all. But when it is extended to the waking state also, 
the ordinary mind finds it difficult to agree. The scriptures say that 
this mind is like a mirror which shines not by itself but through 
borrowed light. When a mirror reflects the light of the midday sun, 
the mirror itself is not seen, for it assumes the very form of the light 
and shines as though it is sun itself, veiling its original dark, inert 
nature. Even so, the mind, due to its proximity to the Self, reflects 
the consciousness of the Self, and thereby, it appears as though it 
is conscious. So, ordinarily the mind is mistaken for the subject, 
while the fact is that it is an object like other objects. 
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19. Again, when (this person) in fast asleep, when (he) knows 
nothing whatsoever (then) returning in the body with the seventy- 
two thousand nerves by name hita which proceed from the heart 


to all parts of the body, he sleeps. Just as a baby or a great king or 
a great brahmana having reached the summit of the bliss may 
sleep, even so, this (Self) thus sleeps. 


When this person goes to deep sleep from the state of dream, he 
is profoundly calm, composed and serene and knows neither the 
waking nor dream world, has neither the objective nor the 
subjective perception. The Self becomes conscious of itself. There 
is no longer any gulf between subject and object. Normal 
consciousness of the Subject as | and the object as the world, is 
superseded for the time being, by the unitary consciousness of the 
Self. It is said that he has crept through those seventy-two 
thousand nerves named hita which proceed forth from the heart to 
every part of the body, and has rested in the heart. 


These channels of the heart are filled with the finest essence, says 
the Chhandogya Upanishad (VIII-vi-1). The Kaushitaki Upanishad 
also states that from the heart these nerve channels spread forth 
to the pericardium, they are as minute as a hair sub-divided a 
thousandfold, they consist of minute essence, reddish brown, 
white, black, yellow and red and in these, one remains while asleep 
seeing no dream whatsoever (IV-19). 


A more clear expression of this mystic phenomena is given in the 
Pra. Up. IIl-6. It states that in the heart, truly, is the Self; here there 
are those one hundred and one nerve currents, to each one of 
which belong a hundred smaller ones, and to each of these 
branches belong seventy-two thousand still subtler ones. Thus 
there are 727,210,201 nerve currents in the human body. The 
Chhandogya Upanishad mantra VIIl-vi-6 also makes mention of 
these subtle nerve channels. 


These subtle nerves, which branch off from the ether of the heart 
and spread throughout the body, keep the consciousness moving 
in all directions during the waking state. When the consciousness 
returns to the heart, the sense-intelligence is withdrawn, sense- 
experience is absorbed, these nerves contract, and finally the 
person falls asleep. 


Sense-intelligence prompts the organs to work in various 
directions. In the waking state, it objectifies with the aid of sense- 
organs, moving along these nerve-channels to all parts of the 
microcosm, as well as the macrocosm. The individual Self 
pervades it with a reflection of its own consciousness. That is the 
state when the person keeps awake. And when the sense- 
intelligence contracts and unification with the consciousness takes 
place, the individual also contracts. That is the state when the 
person sleeps without dreaming. Where these seventy-two 
thousand nerves are brought together in the pericardium, like the 
spokes in the hub of a wheel, therein the person rests and is said 
to be in deep sleep. 


All sense-functions become unified in the heart during sleep, and 
proceed therefrom when consciousness flows through these 
nerves in the waking state. It is like the rays of the setting sun 
becoming unified in the orb and going forth again when it rises. 
Everything becomes one in the heart which is the highest God. In 
this condition, just as a passionate man in the rapture of embrace 
by his dear wife, does not have any consciousness of the outer 
world, or his inner world of thoughts, even so, the individual spirit 
embraced by the Self, has no particular consciousness of the outer 
universe or the inner mental world. In that condition, the person 
does not hear, does not smell, does not see, does not taste, does 
not speak, does not take, does not enjoy, eject or move (Pra. Up. 
IV-2). At this juncture, he is said to be in the state of deep sleep. 
When he is overcome with sound sleep, then, here in this body, 
arises that happiness (Pra. Up. IV-6). A baby after being suckled 
by the mother lies on her lap and enjoys a degree of happiness. 
An emperor whose country is in peace, enjoys a similar degree of 
happiness. A learned and virtuous brahmana, due to his 
knowledge, also enjoys a degree of happiness. All these arise out 
of contentment and absence of desire. Even so, the individual Self 
remains in a state of Bliss in deep sleep, being in its own natural 
state, transcending the attributes of the waking and dreaming 
states. There is a fundamental change in the individual 


consciousness in deep sleep. It is the unconditioned state similar 
to nirvikalpa-samadhi. The wise, in giving expression to the actual 
condition in deep sleep, seem to differ, due to the incapacity of 
language to express that state, which is beyond all thought and 
word. Being unconditioned, there is no particular consciousness. 
But it is not an unconscious state, as it would appear to the ignorant 
in the waking state. All expression and discussion are done only in 
the waking state or in the dreaming state. These two states are, for 
all empirical purposes, considered to be the result of nescience. 
And hence, anything said or expressed in these two states could 
be stamped with the seal of ignorance. Therefore, it is said that in 
deep sleep where there is no experience of duality and no 
particular consciousness, there is ignorance, for one does not 
‘know' then that he is experiencing the non-dual state of bliss. This 
is the view, of course, expressed while remaining under the 
influence of duality. But, when one knows that the absence of 
particular consciousness is due to the absence of duality and not 
due to the absence of consciousness, then one would leave off the 
former view and come to the conclusion that in deep sleep one is 
in the state of pure, unmoded Consciousness. And this conclusion 
would be followed at its heels by the next most surprising but 
saving knowledge that even in the waking and dreaming states, 
one is really in that same pure state of unmoded Consciousness. 
The experiences of the presence of duality in the waking and 
dream states and of the absence of duality in the deep sleep state 
are mere passing shadows over the infinite, indivisible sky of one's 
own Atman, and even these shadows are also the expressions of 
that supreme Brahman, the Absolute. 


Thus, Ajatasatru enumerated to Gargya the different phases of 
consciousness-gross sense-consciousness in the waking state, 
subtle mental consciousness in the dream state, Self- 
consciousness in dreamless sleep state,- through which the 
supreme Soul seems to be active and non-active, even when there 
is really no multiplicity or duality. 


Now, the king explains in a metaphorical language, the projection 
of the world from the supreme Consciousness, which though 
appears as manifold, is really the non-dual ultimate Absolute. It is 
the substratum for the manifold world which the individual 
experiences in the three states. 
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20. Just as a spider may move about on its web, or small sparks 
come forth from the fire, even so all sense-organs, all worlds, all 
gods, all beings come forth from this Atman (and It moves about 
on it, as if it were a web). Its secret name is 'The Truth of truth’. 
The pranas are truth. This is their Truth. 


This consciousness moves in every individual, in the sun, moon 
and stars and in the entire cosmos, as a spider moves on its web 
made up of the thread which it has emitted from its own body. Just 
as herbs arise on the earth, and the hairs of the head and body 
grow from a living person, so the entire phenomena arise from this 
Self. The Self seems to be manifesting and projecting Himself 
through the person in the sun, moon, wind and others enumerated 
by Gargya, which are not different from one another, as it may 
appear because of names, forms and actions, the means and the 
end. 


They are His diverse fields of operation and He is the common, all- 
pervasive and unitary factor in them. As the fire or the wind, though 
one, enters the world and assumes separate forms corresponding 
to the limiting adjuncts with which it comes in contact, so this one, 
inner Soul of all things- of the sun, moon, wind, etc., - assumes 
different forms according to the form of each being which It 


projects. (Kath. Up. Il-ii-9 and 10). "He warms as agni, He is the 
sun, He is the bountiful rain, He is indra, He is the wind, He is the 
earth, matter, the celestials, being and non-being, and He is 
Immortal" (Pra. Up. Il-5). This universal Self should be recognised 
as one's own Self. Again, all selves, manifold as they seem to be, 
should be realised as one unitary, universal Self, immanent and 
yet transcendent. 


The source of the entire world, of the human person, of the cosmic 
elements, of all forms of existence, of all activity of the organs of 
all beings, is this supreme Self who is the inner Self of the man 
whom the wise Ajatasatru roused up from sleep, and of all types of 
phenomena narrated by the learned brahmana, Gargya. To make 
it further clear, the mantra gives another analogy, viz., of fire and 
sparks. As small sparks come forth by thousands from a blazing 
fire and issue forth in all directions, even so the entire creation- 
sense-organs, all worlds, all gods, all beings - come forth from this 
supreme Self and into It they again merge. All these move about, 
as it were, in this vast creation like a spider in its own web. 


After stating all about the individual Self in relation to the cosmic 
Self, the wise king declared the secret name of this Being so far 
discussed. It is Truth of truth. It is the Self of the individual and of 
the world. The individual Self is the same as the supreme Self. This 
unitary Self is immanent in all things of this world. It is their 
pervasive reality. The multi-projection of the universe is not 
something which is different from Him, but is his immanence. The 
individual Self of a person which projects forth itself through the 
venues of perception, and sports itself in its own creation, as the 
spider projects its web and moves in it, is in essence identical with 
the cosmic Self. The individual consciousness, which appears to 
sleep in the man, again appears to wake up when he is roused, 
has its source and substratum in the supreme Self who is 
immanent as well as transcendent. Therefore, that causeless- 
Cause is the Truth of this truth, because this relative truth whose 
attribute is immanence, has its source in the supreme Self, the 


transcendental principle. This point will be elaborately dealt with in 
the forthcoming two sections. 


No analogy can completely represent creation of this world 
phenomena by the Supreme Lord. The analogy of the spider and 
its web illustrates that the material of this world comes out of God 
and, therefore, the world is non-different and identical with God. 
The next analogy of fire and sparks proves that the created world 
is fundamentally of the same nature of God, even as sparks and 
fire are essentially of the same nature. Everything in creation is, 
therefore, non-different in essence from the Supreme. The 
empirical reality of this waking world, and the illusory reality of the 
dream world have the Absolute Reality at their bottom, but for 
which they could not have existence. While commenting on this 
mantra, Acharya Sankara has cited a very interesting and 
instructive parable to establish the identity of the individual self and 
the Supreme Self and to prove that no change or modification 
really takes place when the individual self appears to come out of 
the supreme Self, or when the world phenomena is projected from 
the Absolute. A certain prince who was somehow lost in childhood, 
was brought up by a hunter in the forest. He grew up into 
adolescence, all the while thinking that he was a hunter and 
following the hunter's profession. After the lapse of a number of 
years, someone who knew about the boy's royal birth, accidentally 
met him and informed him that he was the prince of the country. 
The boy immediately left his false notion of being a hunter, 
assumed his original royalty, went to his palace and assumed the 
sovereignty of the land. Did any change take place in the prince 
actually, while he was in the palace before he was lost, while he 
was in the forest leading the life of a hunter, and after he was 
crowned as a king subsequently? The prince was the prince all 
along. But the false notion that he was a hunter resulted in the 
temporary life of a forest hunter and the right knowledge of his real 
birth restored to him the kingship. Even so, this individual Self, nay 
the whole world, is really the Absolute, which knowledge somehow 
appears to be lost. This has resulted in the suffering of 


transmigratory existence, and when the right knowledge of the real 
nature of oneself and this world is known from one's preceptor and 
the scriptures, the individual regains, as it were, its lost Self 
sovereignty, the Absolute Existence. Just as the prince was a 
prince even when in the forest, the individual and the world are 
really the Absolute, even when they appear as such. Everything 
here is the Absolute always. 


Summary 


This section named after king Ajatasatru and therefore called 
ajatasatru-brahmana, instructs meditation on both the lower forms 
of the Reality as well as its higher forms. In other words, it gives 
the method of contemplation on saguna or the qualified, the 
conditioned Brahman and nirguna or the unqualified, the 
unconditioned Brahman. Leaving off the garb of the story, one gets 
here the very essence of all spiritual contemplation. The 
contemplation on the sun, moon, lightning, ether, air, fire, water, 
reflection in the mirror, the sound that is heard while walking alone, 
the directions or quarters, one's shadow, and the selfhood are 
dealt with, and their results are also enumerated. All the results are 
shown to be transient when the meditation is on a conditioned and 
limited object, be it the greatest. Starting from the sun and ending 
with the selfhood in its individual and universal aspects, the 
Upanishad gives twelve objects for meditation as Brahman. It is 
pointed out that in each case, the meditation should not be limited 
to the object, but should be on that Principle which is behind the 
object, which gives the object its very existence, which remains 
unseen when the object is present and continues to exist unseen 
even when the object ceases to exist. To put it in the metaphysical 
language, contemplation should be on the asti, bhati and priya - 
Existence, Consciousness and Bliss aspects of the object, and not 
on its nama and rupa- the name and form. It is not obligatory on 
the part of the spiritual aspirant to confine himself to one of these 
twelve objects alone. He can choose any other object of his liking. 
There is however a gradation in the objects mentioned in this 
section to help meditation. Starting from the gross, the objects 


mentioned become more and more subtle to approximate the 
Absolute which is the subtlest of all subtle and remains 
transcending the gross, subtle and the causal. The ultimate Truth 
is arrived at, through the analysis of the waking, dreaming and 
deep sleep states. After showing that the Self, which appears to be 
veiled by the mind and umpteen objects in the waking state, is self- 
resplendent in the dreaming state where the waking world ceases 
to exist, the Upanishad shows that It is still more self-resplendent 
in the deep sleep state because therein duality is completely 
absent. While the experience in the waking state is through the 
mind and the senses, that in the dreaming state is by the mind 
alone, all the sense organs and their objects having merged 
themselves in the mind, and that in the deep sleep is by the pure 
Consciousness freed of all limitations. What is there to experience 
in deep sleep, for duality has ceased to exist and even the subject 
of the waking and dreaming state appears to be non-existent! It is 
the Self experiencing the Self. It is experience in the mystical 
sense, and not in the ordinary empirical view, for there is no triad 
of the experiencer, the experienced and the experience. No 
language can express that supreme State. 


Thus Ends the First Section Entitled 


Ajatasatru-Brahmana in the Second Chapter 


SECTION II 
SISU-BRAHMANA 
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1. Verily one, who knows, the new-born babe, with (its) abode, 
support, peg (and) rope, destroys seven hostile relatives. Verily, 
the prana in the body is this babe. This (body) alone (its) abode, 
this (head) is (its) special resort, energy is (its) peg, and food is (its) 
rope. 


‘| will teach you Brahman’ - thus was introduced the topic in the 
previous section. And it has been declared in that section itself, 
through the story of Ajatasatru that He from whom the world has 
come forth, in whom it subsists and is dissolved at the end, is 
Brahman. This world, again, is produced from, maintained by and 
dissolved in the five great principles, viz., sky, air, fire, water and 
earth which are but name and form alone. And, this name and form 
are truth in the empirical realm. Brahman is the Truth of this truth. 
All this has been said so far. 


The question 'why these elements are called truth’, will be 
answered in the next section where the subject matter of 
discussion is about the gross and subtle nature of objects. The 
elements and the prana are truth on account of their being 
perceived by the senses and the mind either as gross or subtle in 
form. So the next two sections first determine the truth of the 
elements and then declare Brahman as the Truth of that truth. In 
the present section, the vital force is explained, its secret names 
are enumerated and its nature determined. The section 
commences with an illustration of a new-born babe, a calf, and 
explains the (subtle body) which is mainly constituted of the vital 
force with the help of that illustration. 


He who knows the new-born calf together with its abode, special 
resort, peg and rope obtains this result. What is this result which 
he obtains? He destroys his seven hostile relatives. These seven 
hostile relatives refer to the seven orifices, two eyes, two ears, two 
nostrils and the mouth, through which objective perceptions take 
place. They are referred to as hostile relatives, because appearing 
as though friendly, they divert one's vision away from the Self and 
attach it to sense-objects. They are extrovert by nature. "The Self- 
existent Lord made the tendency of the senses flow outward and 
therefore one beholds what is external, but not the internal Self" 
(Kath. Up. Il-i-1). The senses run towards the objects and cling to 
them. "And the men of little intelligence (baalah) walk into the net 
of outspread death" (Kath. Up. Il-i-2). Just as one's hostile relatives 
putting on a friendly garb, conspire to take one's life away, even 
so, these sense-organs as though helping him with all sense 
enjoyments, delude the individual, and entangle him in the network 
of desire and action, causing pain and sorrow, misery and anxiety, 
desperation and delusion which is practically extinction or death of 
the soul in the individual. 


But, that individual who knows this new-born calf, the prana, the 
subtle body, dwelling in the midst of the body, to whom the sense- 
organs are attached, becomes free from the evil of sense- 
enjoyment. How? Because, it has been said in mantra l-v-21 that 
death did not take possession of the chief prana, and that seeing 
it unperturbed and unperished, the senses identified themselves 
with that prana and came to be known after it. Similarly, one who 
knows this central prana, explained here through the symbology of 
a calf, and who meditates upon it and identifies oneself with it, 
wards off the hostile attachment of the above-mentioned seven 
relatives in the form of the sense-organs and becomes free from 
death in the shape of sense-attachment, just as the senses 
themselves became free from death, by becoming identical with 
the chief prana. 


The prana under discussion is compared to a new-born calf, 
because both cannot directly contact the sense-objects, like the 


sense-organs. The chief prana cannot go out like the senses, and 
hence, it is compared to the calf which also cannot move out of its 
abode. Senses are attached to their objects, while prana has no 
attachment to any particular object. The new-born calf and the 
prana are alike in nature, because their attitude to external objects 
is similar, being one of indifference. 


A place or an abode is where something is placed or some one 
abides. The prana has this body for its abode, because it abides 
there. Hence, this body, the dwelling place of the vital force, is here 
likened to the abode of a new-born calf, because only when the 
pranas (sense-organs) are staying in the body, they function as 
channels of sense-perception, and not when they are absorbed as 
while in deep sleep. This has been made clear by Ajatasatru in the 
preceding section. When the eye, ear and other senses are 
withdrawn during deep and profound sleep, the individual 
consciousness is united in its source and is not perceived. It is only 
when the respective senses are active in different centres of this 
body, the individual consciousness is seen to experience objective 
perception. This has been proved by arousing the man by shaking 
his body with the hands. 


The abode of the vital force has been determined and defined. Now 
its special resort is discussed. This special resort refers to the head 
with its seven orifices. It is said that prana has its special seat in 
particular parts of the head. So the head in the body is the special 
resort. When the man is about to die, the prana absorbs in it the 
various sense-organs which are centred in the brain. 


The energy which is produced by food and which maintains life by 
means of respiration, is the peg to which this prana is tied to the 
body. The rope with which it is tied is the food which maintains the 
gross body and helps the subtle body, the aggregate of the inner 
organs, to live in it. 


Food is the concatenating link which keeps the vital force fixed in 
the body, as a rope keeps the calf tied to a post. 


By comparing food with the rope of the calf, the Upanishad refers 
to all perceptions or cognitions through all organs which sustain 
the individuality, either directly by themselves or indirectly. An 
object that is presented to an individual is the food of that 
individual. That which supports, maintains or preserves a thing is 
the food for that thing. In short, food is that which feeds and 
sustains individuality. It is said that individual consciousness exists 
in the midst of matter which is food. He is the enjoyer, because he 
enjoys the food of matter. Even this individual body is food for him. 
The enjoyer is the person who exists in the midst of matter or food. 
Matter or food is that which is enjoyed. Pleasure, pain, delusion- 
everything is food. There is no knowledge of the essence or quality 
of the source when it is not manifest. The manifest is food and the 
unmanifest also is food. 


Further, the intellect and the other organs manifest themselves 
only to enable the conscious subject to experience the objects 
which are food. Food is experienced as an object when it is 
manifest, and as ignorance of that object when it is unmanifest as 
in deep sleep. Everything lives upon food. prana lives in the body 
upon food. The sun takes food for himself through his rays, fire 
blazes up with food - says another Upanishad. 


The Seer in the Prasna Upanishad describes the creation of food 
and life-rayi and prana - as two aspects of the one creator. The 
whole universe is the effect of the interaction of food and life, 
matter and energy, which are again food and the eater of food, 
respectively. Life which is prana is the same as energy. Food is 
converted into energy, and hence energy which is prana is said to 
eat food. 


"Sun is energy and moon is matter. All this is merely food, whatever 
seen or not seen" (Pra. Up. l-5). Here the sun is compared to the 
eater of food, the prana, whose food is the moon. Moon is 
controlled and enlivened by the light and energy of the sun. Hence, 
sun is said to be the eater of the moon which is his food. The whole 
universe is only a manifestation of food or matter and its eater 
which is prana. Accordingly, time, as controlled by the sun and as 


manifest in the forms of uttarayana and dakshinayana, the bright 
and dark fortnights, day and night, is described as constituting food 
and the eater of food, respectively, the bright half being the effect 
of sun's light and the dark half the effect of moon. 


The food which is eaten, which is said to be sustaining life in the 
individual body, gets divided into three parts. "That which is the 
grossest becomes faeces; that which is medium, the flesh; and that 
which is subtlest, the mind. And, water which is drunk, also gets 
divided into three parts. That which is grossest becomes urine, that 
which is medium, blood, and that which is subtlest, the prana. 
Similarly, fire in its grossest form becomes bone, in the medium 
form becomes marrow, and in the subtlest form becomes speech" 
- says the Chhandogya Upanishad. Thus the food plays an 
important part in the scheme of individual life. When food is not 
eaten, the body decays and life leaves the body, just as the calf 
becomes free and goes away when its rope is loosened. After a 
fast for fifteen days, Svetaketu lost his memory and could not recite 
the vedas. Afterwards when he ate food, he regained his memory 
and recited the vedas. This is also stated in the Chhandogya 
Upanishad. This shows to what extent the body owes its existence 
to food and how it is able to sustain life within the body. 


So, this body is said to be dwelling place of prana, this head is its 
special resort in the body, and energy of the individual is the post 
to which the prana is tethered by means of food. 
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2. These seven imperishable beings stand near it. These red 
streaks which are in the eye, by them rudra is united to it. Then, 
what is water in the eye, by it parjanya (is united to it). (Likewise) 
that which is pupil (of the eye) by it the sun, that which is black (in 


the eye) by it, the fire, that which is white (in the eye) by it, indra (is 
united to it). The earth is united to it by the lower eyelash, the 
heaven (is united to it) by the upper (eyelash). Who knows thus, 
his food does not perish. 


It has been explained in the preceding mantra how this body is the 
abode of prana. Now in the present mantra the Upanishad reveals 
the special abode of the prana where it manifests itself clearly 
when it is in the body. 


The eye is the centre of perception. During the waking state 
outward cognition takes place mainly through this centre. indra by 
name is this person here in the right eye-says this Upanishad in 
mantra IV-ii-2. When Vaisvanara, the Self in the waking state, 
identifies himself with the enjoyment of gross objects, it is known 
by the name indra. Even though this self in the waking state 
pervades throughout the body and all the organs, it is specially 
manifest in the eye as the perceiver of objects. Hence, it is said to 
be the special abode of the vital force. 


The seven imperishable beings who stand near this vital force in 
the eye are: (1) rudra to be identified through meditation with the 
red lines in the eye; (2) parjanya to be identified similarly through 
meditation with water in the eye; (3) the deity in the sun to be 
identified with the pupil in the eye; (4) the deity of fire to be 
identified with the black portion in the eye; (5) indra to be identified 
with the white portion in the eye; (6) the presiding deity in the earth 
to be identified with the lower eyelash in the eye; and (7) the deity 
in the heaven to be identified, in meditation, with the upper eyelash 
in the eye. 


Thus the seven deities, rudra, parjanya, sun, fire, indra, earth and 
heaven are united with the vital force whose main centre of 
manifestation is the eye. The eye is the predominant among the 
senses which receive objective perceptions relating to the universe 
of the waking state. 


He who knows that these seven gods always serve the vital force 
as its food, will have his food never exhausted. It is an eulogy on 
this meditation. 
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3. There is this verse on this subject: There is a bowl with its mouth 
below and its bottom above. In it is placed the cosmic knowledge. 
On the sides (of this bowl) seven seers sit. Speech is the eighth 
(which) is associated with the veda. The bowl with its mouth below 
and its bottom above is the head, for it is (like) a bowl with its 
opening below and bottom above. In it is placed all knowledge 
(because) the sense-organs who are the seers in it. Thus (the 
mantra) refers to the sense-organs. Seven seers sit by its sides, 
(refers to the seven deities of the organs in the head). The organ 
of speech is the eighth (which) is associated with the veda, for the 
speech is the eighth (with reference to the other seven), which 
utters the vedas. 


On this subject, the Upanishad reproduces a mantra in verse form, 
from the atharva-veda, where the head is compared to a drinking 
bowl, with seven seers sitting on its sides in the form of two eyes, 


two ears, two nostrils and the tongue, with the eighth in the form of 
speech. The mantra itself explains its meaning and import. The 
bowl with its mouth below and its bottom above, corresponds to 
the head, since the head is bowl-shaped, has a hole below which 
is the mouth, and its bottom above refers to the skull which is 
above. 


In it is placed all forms of Knowledge. Even as the soma juice is 
contained in a bowl, just so all sense-organs which are the sources 
of all forms of knowledge, are located in the head. The vital force 
manifesting itself as the sense-organs, with its seven orifices, is 
the cause of all forms of knowledge, because through them alone 
perception takes place. Hence, the mantra refers to the sense- 
organs which are the instruments of the acts of touching, 
perceiving, hearing, tasting and smelling, as all Knowledge. The 
seven seers are to be identified with the pranas which are of 
vibratory nature. Speech is the eighth which is associated with the 
veda. The tongue, being the organ of taste and also speech, 
counts as two. As the organ of taste, it has been included among 
the seven sages, and as the organ of speech it is said as the eighth 
sage. Vital force is the source of all sounds and the speech is, 
therefore, associated with it. 
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4. These two (ears) indeed are Gotama and Bharadvaja. The (right 
ear) indeed is Gotama, this (left one) is Bharadvaja. These two 
(eyes) indeed are Visvamitra and Jamadagni. This (right eye) 
indeed is Visvamitra, this (left one) is Jamadagni. These two 
(nostrils) indeed are Vasishtha and Kasyapa. This (right nostril) 
indeed is Vasishtha, this (left one) is Kasyapa. The mouth (tongue) 


indeed is Atri, because, by mouth food is eaten. Thus Atti indeed 
is the name, which is (known as) Atri. He who knows thus, 
becomes the eater of everything (and) everything becomes his 
food. 


Now the names of the sages who sit by the side of that bowl in the 
form of this head, are mentioned. Pointing out to each of the organs 
one by one, the Guru explains to the disciple: 


This right ear is Gotama and this left ear is Bharadvaja. This right 
eye is Visvamitra and this left eye is Jamadagni. This right nostril 
is Vasishtha and this left nostril is Kasyapa. This tongue is Atri. 
Here it is said that the derivation of the name Atri is from the word 
Atti (eats). 


The head which is a storehouse of manifold knowledge through 
perception, hearing, smelling and tasting, has got seven orifices by 
which it acquires the knowledge of objects. The organs are to be 
identified with the seven great sages of yore, through meditation. 


Summary 


This section called sisu-brahmana describes meditation on prana 
through the analogy of a sisu, baby, the young one of a cow. prana 
is identified with the creative principle hiranyagarbha. Both the 
sentient and the insentient are included in it, the difference 
between the two being that in the former prana is manifest, while 
in the latter it remains unmanifest. The whole creation may be said 
to be the manifestation of this cosmic prana in different degrees, 
least in the so-called inert objects of the mineral kingdom, greater 
in the vegetable and animal kingdom, and still greater in the human 
beings, and in higher and higher degrees in the superhuman 
beings such as manes, celestials and others. It is manifest in some 
degree in all thoughts and actions, in the latent forces in inorganic 
substances which is known as chemical affinity, the power of 
cohesion, the gravitational pull among the heavenly bodies, as well 
as the forces that propel the motion of sub-atomic particles such 
as the electrons, protons, neutrons and the like. This prana 
residing in one's own body, is the object of meditation in this 


section. It manifests itself specially in the sense-organs and the 
motor organs. It is, as it were, tied to the energy in the system, by 
the food that one takes in through the several organs. One who 
knows this truth about the prana, that the two bodies- the gross 
and subtle, the four kosas - the physical, vital, mental and 
intellectual sheaths-as also their functions are the manifestation of 
this prana, is freed from the clutches of the senses and the mind 
which bind man to this earth. 


In the second mantra, the Upanishad gives the seven secret 
names of prana manifesting itself especially in the eye. They are 
rudra, parjanya, aditya, agni, indra, prithivi and dyau. These gods 
who prevent decay, who are indestructible, worship the prana 
manifesting in the eye. These seven gods preside over the seven 
things connected with the eye, viz. the red streaks, the watery 
portion, the pupil, the dark iris, the white portion, the lower eyelash 
and the upper eyelash, respectively. One should meditate on these 
divinities as present in one's own eye, waiting upon the prana. All 
divinities take care of such a meditator who, through meditation, 
realises that the divine prana is that unifying factor, the support for 
all his limbs and organs together with their actions. 


The last two mantras give another meditation on prana. Here, the 
seven orifices in one's own head, viz., the two ears, the two eyes, 
the two nostrils and the mouth (tongue) are to be contemplated as 
the abode of the seven sages, the saptarishis, Gotama and 
Bharadvaja, Visvamitra and Jamadagni, Vasishtha and Kasyapa, 
and Atri. The organ of speech which communicates with the vedas 
is to be meditated upon as the eighth sage. The entire manifested 
creation is to be meditated as located in the head. The seven 
sages and the vedas are not only outside, but they are inside the 
meditator also. They can be invoked at any time through 
contemplation on one's head as the seat of all power of knowledge. 
Similar meditations are given elsewhere also. For instance the 
Chhandogya Upanishad instructs inter alia the meditation on one's 
heart as containing all that is contained in the universe with its vast 
akasa, the sun and moon, all the stars and planets, and the 


innumerable solar systems. The scriptures put this great truth in 
the most simple manner when they say that the microcosm 
contains verily the macrocosm. 


Thus Ends the Second Section Entitled 


Sisu-Brahmana in the Second Chapter 


SECTION Ill 
MURTA-AMURTA-BRAHMANA 
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1. Indeed, Brahman has two forms. (One) with form (gross), and 
(the other) formless (subtle); (one) mortal, and (the other) immortal; 
(one) limited, and (the other) unlimited; (one) perceptible, and (the 
other) imperceptible. 


The present section is devoted to explain the nature of the five 
elements, which are designated as truth, and their effects, viz., the 
body and organs. After explaining and analysing their nature, the 
conclusion is stated through the aphoristic expression neti-neti - 
‘not this, not this', a breath- taking expression which denies in the 
Absolute all possibility of definition in terms of human language. By 
this process of complete negation, the sruti intends to eliminate the 
aforesaid limiting adjuncts and reveal the real nature of Brahman. 


Just as an object presents two different colours when viewed 
through two transparent glasses of different colours, even so, the 
supreme Reality seems to possess two different and contradictory 
attributes, on account of the limiting adjuncts superimposed upon 
It through ignorance. These two are grossness, perishability, 
finitude, and perceptibility on the one side, and subtlety, 
imperishability, infinity and imperceptibility on the other. 


The above-mentioned characteristics imply the predi-cation of four 
sets of two contradictory attributes to the one Reality. It would 
appear that such pairs of contradictory characteristics, 
superimposed on the one Reality, may lead one to confusion and 
perplexity, because any object which is gross, perishable, finite 
and perceptible cannot be at the same time subtle, imperishable, 
infinite and imperceptible, since each of the attributes of the first 
set nullifies and completely negates each mentioned in the second 
set taken in their serial order. 


Then, are we to assume that both are true of Brahman according 
as they are or are not superimposed due to the limiting adjuncts, 
or have we to posit a hypothesis that only one in each group is true 
and the other false? 


Both cannot be predicated of one and the same Brahman, because 
it is against experience. One and the same thing cannot have two 
contradictory natures at the same time. Brahman cannot, at the 
same time, have form and formlessness. 


But, if Brahman is formless, then all scriptural texts, which treat of 
Brahman with form, would become meaningless and superfluous. 
It cannot happen, since scriptures have a purport all throughout. If 
it be said that Brahman has no form whatsoever, then the question 
arises, what these empirical forms are, about which the text is 
discussing and trying to assert the invalidity? The answer is this: 


Scriptural texts which treat of Brahman with form have a purpose. 
The light of the sun has no form, but it appears to be big or small, 
according to the size of hole through which it passes into a room 
and is possessed of the quality and power of dispelling the 
darkness of the room. In like manner, Brahman which is formless, 
appears to be subjected to empirical conditions, viz., gross and 
subtle, perishable and imperishable, limited and unlimited, 
perceptible and imperceptible, due to the limiting adjuncts, viz., 
elements and their effects as is explained in the succeeding 
mantras. Just as the formless light of the sun assumes the 
corresponding form of the object which it contacts, so also 
Brahman appears as possessed of the qualities of the limiting 
adjuncts which are superimposed and with which it identifies itself. 


This however does not contradict the view that Brahman, though 
apparently subjected to empirical conditions, does not possess 
opposite characteristics, since limiting adjuncts cannot constitute 
an attribute of a substance. However, empirical forms are posited 
to be identical with the Absolute, the formless Reality, for purposes 
of meditation. It is not merely to reflect upon the absolute Brahman 
and to have an intelligible apprehension that we postulate 


empirical reality, but also to reveal and establish the omniscience, 
omnipotence and omnipresence and other qualities of Brahman 
which bespeak of His immanence. We also reconcile the 
immanence and the transcendence of Brahman. When we say that 
Brahman is subtle, imperishable, infinite and imperceptible, at the 
same time gross, perishable, finite and perceptible, we look at Him 
from the empirical standpoint, and this is His accidental description 
(tatastha-lakshana). When we describe Him from the acosmic 
standpoint, we say He is sat-chit-ananda - Existence- 
Consciousness-Bliss-which is His essential description (svarupa- 
lakshana). Even though the conception of two infinities is an 
impossible feat, we have also to admit that Infinity cannot exclude 
the aggregate of the many finite realities from It. Ultimate Truth is 
inclusive of all and exclusive of none. Thus two propositions are 
significantly asserted with reference to the one Reality and both 
the propositions are certainly logically valid. Brahman, although 
essentially uniform and changeless, does participate, as it were, in 
the attributes and states of the body and the other limiting adjuncts 
which He pervades through and through and in which He abides. 
He grows with them, as it were, decreases with them, as it were. 
From the transcendental point of view, He is beyond subject-object 
distinctions and relative conditions, and all kinds of differences 
and, therefore, indeterminate. He forms the substratum for the 
empirical reality, and is also conceived as the subject confronting 
the object. 


Therefore, the Upanishad says: Brahman has indeed two forms in 
relation to the body and organs which are the products of the five 
elements. What are those two forms? They are the gross and the 
subtle forms, perishable and imperishable forms, finite and infinite 
forms, perceptible and imperceptible forms. Thus the two forms 
have each four characteristics. 


acd Tere NRA RATA, VAARAA; VareeIaa Tate 
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2. Whatever is different from air and ether, that is this one (earth, 
water and fire) with form (gross). This is mortal, this is limited, this 
is perceptible, of that with form, mortal, limited and perceptible one, 
this (Sun) is the essence, that which shines, for this is the essence 
of the perceptible. 


The entire creation is the result of the five fundamental, subtle 
elements, designated as truth in this section. The five elements are 
ether, air, fire, water and earth. From these five great principles, 
the five organs of action, the five organs of perception, the five 
pranas, thought and intelligence were produced. These seventeen 
principles constitute the subtle body of the microcosm, as well as 
of the macrocosm. The five sheaths which are produced from the 
five elements consist of food, vital air, mind, intelligence and bliss. 
The five subtle elements have their properties, viz., sound, touch, 
form, taste and smell. The property of ether is the transmission of 
sound. The properties of air are sound and touch. The properties 
of fire are sound, touch and form. The properties of water are 
sound, touch, form and taste. The properties of earth are sound, 
touch, form, taste and smell. In this series of five elements, the first 
two, i.e., ether and air, are formless. They are subtler than the 
remaining three which have form and which are grosser in nature, 
being perceptible to the sense-organs. Hence, in this context they 
are classified in two groups according to their gross and subtle 
nature. 


The text says: Those which are different from ether and air, i.e., 
fire, water and earth, are possessed of gross forms This triad of 
gross elements is mortal, limited (finite) and perceptible to the 
sense organs, since it has form. We can see the fire, water and 
earth. The above-mentioned four attributes, viz., grossness, 
mortality, finitude, and perceptibility are interdependent and they 
do not contradict one another. Hence, anyone of these four 
attributes may represent the other three in relation to the three 
elements to which belong the four attributes. 


That which shines, namely the sun, is the essence of these three 
elements. The sun, in fact, supports all forms. These three 


elements, viz., fire, water and earth, having three, four and five 
properties respectively, as mentioned above, have their essence 
in the sun which stands for the cosmic body. In this mantra the text 
refers to the physical shining orb of the sun which has a gross form, 
and not the deity which is residing in the sun and is the subtle 
principle therein. This is the essence of perception. It is the 
physical sun which illumines all forms and which is the 
quintessence of the three elements. 
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3. Now about the formless. (It is) air and ether. This is immortal, 
this is unlimited, this is imperceptible. Of this formless, immortal, 
unlimited and imperceptible, this is the essence, that Being which 
is in this orb of the sun. Because this is the essence of the 
imperceptible. This is (with reference to) the divine realm. 


As regards the subtle and formless, they are the air and the ether. 
Since these two are comparatively subtler in nature, they are said 
to be possessed of formlessness, immortality (relatively), infinitude 
and imperceptibility. Ether and air are not comprehended by the 
gross eyes. No form can be attributed to them. Formlessness, 
immortality, infinitude and imperceptibility are interdependent. 
Hence, any one of them may stand for all in relation to these two 
elements. One of these four attributes represents the remaining 
three also. 


Just as the physical sun was considered to be the supporting 
ground for all forms, in the same way, the subtle body of 
hiranyagarbha, represented by the principle or being in the solar 
orb, i.e., the presiding deity in the sun, is the supporting ground for 
these two subtle elements, since they are the principal ingredients 
of the cosmic subtle body. Of course, the other three elements also 
are there, but they play only a subordinate part. 


In the order of creation, these two subtle elements were the first to 
emanate from the undifferentiated principle, one after the other, in 
order to form the subtle body of hiranyagarbha. Hence, it is said to 
be their essence. Just as these two elements are imperceptible, in 
the same way, that being which is in the sun, is also imperceptible. 
Therefore, on account of the similarity between the imperceptibility 
of the being residing in the sun and that in the two elements, the 
text says that it is the essence of the imperceptible, for purposes 
of meditation. 


This is with reference to the attributes of Brahman in relation with 
the cosmic phenomena, subtle as well as gross. Next the text deals 
with the individual self. 
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4. Now about the individual selves. The gross form is only this, that 
which is different from the prana and from the ether in this body. 
This is mortal, this is finite, this is perceptible. Of this gross, of this 
mortal, of this finite, of this perceptible, this is the essence, that 
which is the eye, for, this is the essence of the perceptible. 


The gross form of Brahman, in relation to the individual bodies, is 
corporeal earth, water and fire, since they are grosser in nature. 
This gross form is mortal, finite and perceptible. These three 
constitute the physical bodies of beings whether organic or 
inorganic. The essence or the support for this physical body is the 
eye, for by the eye alone the whole body assumes any value. And, 
according to the sruti, the eyes are the first that are formed in the 
embryo. In addition to that, the eye is the seat of phenomenal 
perception and its place in the microcosm is like that of the sun in 
the macrocosm. Therefore this is the essence of the perceptible. 
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5. Now about the formless. That is the prana and the ether within 
this body. That is immortal, that is infinite, that is imperceptible. Of 
that formless, of that infinite, of that immortal, of that imperceptible, 
this is the essence-the principle which is in the right eye, because 
this is the essence of the imperceptible. 


The subtle form of Brahman in the individual body is constituted of 
the two remaining elements, i.e., the vital air and the intracardiac 
space within the body. They are subtle in nature. They form the 
main ingredients in the composition of the subtle body. 


The substance of this subtle, immortal, infinite and imperceptible 
form is that principle which resides in the right eye. This view is in 
accordance with other sruti passages which declare that the subtle 
body is specially manifest in the right eye. It is said that during 
waking state, perception takes place in the right eye first and then 
only it is circulated to other sense-organs. This right eye is the 
place where the principle in the subtle body specially manifests 
itself. 
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6. The form of this being (is described). (It is) like the saffron- 
coloured robe, like the grey-colour of sheep-wool, like indragopa 
insect (of deep red colour), just as fire-flame, just as white lotus, 


just as a sudden flash of lightning. He who knows thus, to him 
comes the glory like a sudden flash of lightning. Then, therefore, 
the definition (of Brahman)-not this, not this. For, there is no other 
higher (definition) than this 'not this’. Now (its) name is Truth of 
truth. The prana is truth, (and) this is their truth. 


It has been said that there are two forms of Brahman, gross and 
subtle, mortal and immortal, finite and infinite, perceptible and 
imperceptible. The entire group of elements with their effects, the 
body and the senses, forms the phenomenal existence which is 
the empirical reality, subtle as well as gross, individual as well as 
cosmic, from the relative point of view. This is the ground for 
phenomenal existence. The entire apparent reality is the 
manifestation or effects of these elements and their further 
manifestation. This is the relative reality which we see, understand 
and posit to be the concrete structure of the manifold existence, 
due to the force of ignorance. This relative existence to us is truth. 
A little later, the text declares the basis and background for the 
empirical reality, in terms of the Truth of the truth which is the 
subject-matter under discussion. 


This being who is the sum-total of all gross and subtle bodies in 
the form of viraj and hiranyagarbha, the pervasive principle in the 
microcosm and in the macrocosm, is the immanent principle in the 
entire creation, conditioned as it were, by the accidental qualities 
of omnipresence and the rest. 


The form of this person consists of impressions of gross and subtle 
objects, due to the presentation of the objects to the mind. The 
variegated colours of gross and subtle impressions are 
metaphorically presented by the text. The form of this person is 
said to be like the saffron-coloured robe, like the grey colour of 
sheep wool, like the deep red colour of the insect called indragopa, 
like a fire flame, like a white lotus and like a sudden flash of 
lightning. These variegated colours and attributes of the said 
person are presented only as examples of the infinite variety of 
impressions. This person has infinite colours, forms and 
impressions. The examples cited are only a few of those numerous 


types of impressions all of which cannot be cited here for reasons 
obvious. Then the sruti negates every quality which is related to 
the empirical self and through this negation points out to the Truth. 
After having ascertained the absolute reality of Brahman as the 
basis for the empirical reality, the Upanishad negates all attributes, 
the limiting adjuncts, which are superimposed on Brahman due to 
ignorance. The Upanishad first described the two forms of 
Brahman, i.e., the gross constituting of earth, water and fire, and 
the subtle constituting of air and ether, and then denies the 
predication of every attribute in Brahman, because to predicate any 
attribute is to limit Brahman. The ultimate Reality cannot be 
described in any positive and determinate term. Every 
determination is limitation. 


In some, there may arise a doubt whether the negation repeated 
twice in ‘not this’, 'not this' negates both the world as well as 
Brahman, or only one of them. 


A few maintain the view that both are negated. This would result in 
a complete void. In this case, Brahman which becomes a non- 
entity, cannot be the basis for the empirical universe which is also 
false. We may negate Brahman, because we have not seen it, but 
not the empirical reality, which we experience through all the 
senses. But their argument is quite unreasonable, because the 
main purpose of the text is the establishment of the non-dual 
Brahman. And, if that Brahman itself is negated, it would contradict 
the intention of the sruti which has made a solemn promise to teach 
Brahman (vide mantra Il-i-1) and certainly stultify the whole theme 
of this chapter. 


If it be asked how by these negations Brahman is described, the 
answer is that it is indicated by the exclusion of all definitions which 
may be made with regard to the nature of Brahman. For, if He is 
defined, He will be limited as all definitions refer only to qualities 
which are superimposed upon Him. His nature can, in no manner, 
be determined except by denying any and every attribute to Him. 
To define Brahman is to deny Him. The negative predication, ‘not 
this, not this' negates the entire limiting adjuncts which have been 


superimposed on Brahman and also all possible specifications 
which may be made about Him. It, however, does not negate 
Brahman Himself, who is the basis of all the unreal 
superimpositions in the forms of the gross and the subtle, as well 
as all distinguishing marks. It means that Brahman is transcendent, 
and hence different from all this manifested world, beyond gross 
and subtle bodies, beyond the elements, beyond all subtle 
impressions, and beyond all possible assumptions that can be 
made by the mind and the intellect. We, therefore, decide that the 
clause 'not this, not this' negates not absolutely everything, but only 
everything except Brahman. 


Moreover, if everything is negated, we arrive at a point, where we 
have nothing but a non-entity. Hence, it is not so. What has been 
mentioned up to this is denied by the words, 'not this, not this'. And 
the sruti says something more than that. After predicating the 
negation, the text determines the ultimate Reality as the 
substratum for everything, as the Truth of truth. This affirmation of 
existence of something higher than all empirical phenomena, 
asserts non-entity, but the essential Reality. It only denies the 
limitation of Brahman. 


In short, this negative expression which denies every attempt to 
define the Absolute in terms of human language, affirms the 
transcendental Reality which is misunderstood by the ignorant 
from the empirical point of view as a non-entity. It is in reality the 
negation of diversity and the affirmation of transcendence. This 
Atman-Brahman is Consciousness- Absolute which defies all 
positive definitions and, hence, described as ‘not this’, 'not this’. 
The Upanishad itself says that there is no other and more 
appropriate description than this ‘not this, not this’. In order to have 
some kind of intelligible conception of Brahman, empirical 
attributes are attributed to Him at first, and in the end all of them 
are completely negated, leaving the ultimate Reality in its pristine 
purity and sublime transcendence. All conceptual moulds break 
down under the weight of that Reality. All relative, particular and 
finite appearances merge in the highest Truth. The implication of 


the declaration of the Upanishad is that Brahman cannot be 
delimited by the pluralistic and dualistic attributes, qualities and 
actions known to human understanding. While trying to understand 
this mantra, we must construe it along with the positive attribute 
which explicitly affirms a super-phenomenal concept of Brahman 
as the Truth of truth, the highest and the only possible concept to 
indicate the nature of the supreme Being which is beyond the realm 
of speech and mind. The teaching is that Brahman is the non-dual 
basis of the dualistic relative reality. At the end, the sruti once again 
says: Its secret name is Truth of truth, because the sense-organs 
and the elements, in reality, constitute and make up the immanent 
form of the cosmic reality (sa-prapancha) and the acosmic Reality 
(nish-prapancha) is the Truth transcendental, the unbroken one 
essence, the akhanda-eka-rasa. 


Summary 


This section prescribes another meditation. The Universe 
constituted of the five elements, the earth, water, air, fire and ether, 
is divided into two broad divisions, the murta (with form) and 
amurta (without form). Brahman, the ultimate Reality has two 
aspects. One is gross, perishable, limited, and perceivable, 
consisting of the first three elements, the earth, water and fire, 
along with all their further ramifications and modifications in the 
form of the umpteen objects objects formed by the permutation and 
combination of the elements. The other aspect is subtle, 
imperishable, unlimited and unperceivable, consisting of the 
remaining two elements, the air and ether. These two elements are 
comparatively subtler than the other three. They may be said to be 
imperishable, unlimited and unperceivable compared to the other 
three elements. The physical sun is to be meditated as the essence 
of the three gross elements, as everything physical is reducible to 
the constituents of the solar orb. The divinity within the sun is the 
essence of the two subtle elements. This purusha is the subtle 
aspect. He is the eye, as it were, of the universe, the virat-purusha. 
So far, is the meditation on the adhibhautic and adhidaivic aspects, 
the macrocosmic counterpart of the Reality. 


In the other counterpart, the microcosm, that adhyatmic aspect, the 
body is the gross, mortal, limited and defined part and the eye is 
the essence thereof. The body is constituted of the three gross 
elements. The eye is said to be the first organ to develop in the 
embryo when it is in the womb of the mother. It is, therefore, to be 
meditated as the quintessence of all the physical limbs in the body. 
The subtle body consisting of the three sheaths, the vital, mental 
and intellect sheaths, is the essence of the two elements, the air 
and ether. It is made up of the subtle impressions of the 
innumerable past lives. Even as the thread which goes to form the 
cloth, is called cloth, and cloth is thread alone, the past impressions 
alone are the subtle body, and vice versa, the subtle body is the 
past impressions alone. These subtle impressions are constituted 
of the three gunas, the sattva, rajas and tamas by their 
permutations and combinations. Three colours white, red and 
black are attributed to the three gunas. The impressions are, 
therefore, symbolically said to be of different colours, also a 
combination of these three main colours in different proportions. 
The essence of the subtle body is the purusha in the right eye, who 
is subtle, immortal, unlimited or infinite and imperceivable. One 
who meditates on the constituents of the gross and subtle body of 
oneself, as identical with the gross and subtle universe, in other 
words, one who contemplates on the identity and non-difference 
among the adhyatmic, adhibhautic and adhidaivic aspects of the 
creation and thus brings in harmony of the individual, the universal 
and the transcendental, becomes glorious and shines like the flash 
of lightning. 


His glory which is the same as the glory of the Absolute is 
described in this section by negating all that is conceivable and not 
conceivable, through the terms ‘neti neti’ 'not this, not this’ or ‘not 
thus, not thus’. When one negates all that is phenomenal, one is 
left with one's own Self, the Atman, which is the same as the Self 
in all, Brahman. Anything that speech can express and the mind 
can think is negated to arrive at this great supreme Truth. The 
Upanishad says that there is no other better way to describe the 


Truth, and this 'neti, neti’ method is the best. One who meditates 
thus, becomes That which is meditated upon. All pairs of opposites 
and the triads of experience are transcended. The three bodies, 
the physical, subtle and causal, and their essence, the visva, 
taijasa and prajna in the individual, together with virat, 
hiranyagarbha and isvara in the universal, are transcended and the 
meditator is established in the immortal, eternal, all-pervasive 
Consciousness, the turiya. 


Thus Ends the Third Section Entitled 


Murta-Amurta-Brahmana in the Second Chapter 


SECTION IV 
MAITREYI-BRAHMANA 


Till the end of the preceding section, the absolute unity of Brahman 
has been established, and all attributes predicated of It have been 
denied, and a further step towards the cosmic conception of Reality 
has been made. It is due to sheer ignorance on the part of the 
individual that he holds the sense-manifoldness as real, and makes 
a distinction between the empirical self and the transcendental 
Reality. The universe, with its fivefold categories of actor, action, 
rite, means and end, and the attainment of different planes of 
phenomenal existence, constitute for him, as it were, the only solid, 
practical and apprehensible reality. He holds that perception or 
cognition effected by the sense-organs is the only abiding and 
concrete factor. Progeny should be begotten, works should be 
accomplished and sense- happiness enjoyed here, rites should be 
performed and higher worlds attained after death for enjoying 
happiness- these become the guiding factors in his life. All this 
pertains to ignorance or absence of true knowledge, the 
knowledge about the true nature of the Absolute. The Upanishad 
has elaborately dealt with this subject in the first chapter. 


Through a long and circuitous process, the Upanishad has 
negated the phenomenal universe and has proclaimed the non- 
difference of subject and object, the unity of the Atman with 
Brahman. From this, we have to understand that this unity alone is 
to be regarded as the supreme attainment. Therefore, after having 
known this much about the Atman, one should renounce all desires 
and give up running after worldly pursuits. When one has known 
the nature of Reality, the Self, and through reflection within 
identified oneself with It, then with what desire and for whose sake 
would one keep on clinging to the body?, - asks this Upanishad in 
mantra IV-iv-12. By entertaining desires for progeny and wealth 
here and the higher worlds after death, which constitute the entire 
range of desires, and by resorting to feverish activities for the 
fulfilment of those desires, one prevents oneself from attaining 
union with the desireless, infinite and blissful Atman. If we view 


impartially, we will find that these desires are the cause of the 
series of births and deaths of the individual, which bind him to the 
ever-revolving wheel of action and reaction. 


It is not merely the metaphysical speculation and rational 
positivism of the ultimate development and unity of the 
phenomenal with the cosmic Reality that materialises into the 
union of the finite individual Self with the infinite supreme Self and 
effects freedom from the trammels of birth and death, desire and 
bondage, limitations and ignorance, but it is the result of the 
practical application of the Upanishadic Truth and strict adherence 
to that principle by means of renunciation of all finitude, - worldly 
ambitions, petty accomplishments, sense-attachments and similar 
other lower pursuits, - and finally being in tune with the absolute 
Reality, sat-chit-ananda. It is for this purpose, the sruti says that 
the aspirants lived the life of renunciates. Those great ones, after 
having abandoned all that is earthly, finite and perishable, 
disconnected themselves from the world of desires and 
attachments, lived the pure life of a mendicant and practised yoga, 
in the calm and serene atmosphere of the forest-environment, and 
finally attained union with the non-dual blissful Self. By tranquil 
contemplation, the yogi obliterates the seeds of both good and evil 
actions, and, after becoming one with the supreme Self, enjoys 
eternal Bliss. 


To show that renunciation is a pre-requisite for the quest for Self- 
realisation, this section introduces the story of a famous ritualist 
and sage by name Yajnavalkya and one of his wives, Maitreyi, and 
emphasises the need for and the place of renunciation in the 
scheme of the knowledge of the Self. 


In the course of his discourse, Yajnavalkya asserts the nature of 
the Absolute now and again. He reveals to Maitreyi that the real 
hearer, the seer, the understander, the knower, is beyond the 
category of intellectual apprehension and is divine in essence. This 
knowledge is the unifying factor which effects the identity of all 
diverse phenomena. The appearance of the sun and moon in water 
is a mere reflection and not real. Similarly the appearance of 


redness in a pure white crystal is a mere reflection from a red 
substance nearby and not real. Because on removing the water, 
the sun and the moon only remain and not their reflection, and on 
removing the red substance, the white crystal alone remains and 
not the red colour. Even so is this world phenomenon including the 
elements and the individual souls. It is a reflection of the one Self 
in ignorance, and not real, for on the annihilation of the ignorance 
through the knowledge of Brahman, the Self alone remains, and 
the whole of the world reflection is realised to be non-different from 
one's Self, the pure Consciousness. 


Therefore, despite the attributing of hearership, knowership and 
the like to the Absolute, Yajnavalkya maintains uniformly the view 
of non-duality, all throughout, and warns Maitreyi of the 
complicated consequences of the dualistic conception in the 
famous mantra: "All reject one who considers the all as different 
from the Self." For, in reality, there is no differentiation of any kind 
apart from the non-dual Self; and that Self, says Yajnavalkya, is to 
be realised through hearing, reflection and meditation. 


The aim of this section is to show that renunciation is indispensable 
for attaining the knowledge of Brahman, the Absolute, which is 
non-dual and which transcends all phenomena. The same 
conversation between Yajnavalkya and Maitreyi reoccurs in the 5th 
section of the 4th chapter also of this Upanishad, with slight 


variations in the mantras. Aaa sara Aladesrs:, 3AF AFAT 
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1. O Maitreyi, thus said Yajnavalkya, | am about to step out from 
this place (to become an anchorite). Let me make a final settlement 
(of my property) for you and that Katyayani. 


Yajnavalkya, a famous ritualist and a sage, after having performed 
all the duties of an ideal householder, decided to renounce and 
become a sannyasin. He was vastly learned in spiritual science, as 
will be seen in this section as well as in the 3rd and 4th chapters 
of this Upanishad as well as other scriptures. What he wanted was 


to free himself from his household duties, which involve all and 
sundry kinds of ceremonies and rituals, and desires and their 
accomplishment, and to enter into the fourth order of sannyasa 
which is indispensable for deep meditation and direct realisation of 
the supreme Self. However much one may be learned in the 
spiritual science, unless he practises what he has learnt and 
realises his own Self, he cannot attain the supreme Goal. It is not 
the dry intellectual erudition that takes one to the ultimate Reality, 
but it is something more than that. It is for this reason that 
Yajnavalkya set himself to renounce all his earthly possessions 
and wander from place to place as a monk, a parivrajaka. Such a 
life would remind him of his aim all throughout. He will also be able 
to disseminate the soul-saving and sacred knowledge to the 
populace wherever he goes. This is considered to be one of the 
duties of a monk. Some say that Yajnavalkya abandoned his dear 
wives and children who were dependent on him in the forest, to 
seek his own personal welfare. They charge him with extreme 
selfishness, the narrow selfishness of a worldling, as he cared for 
his own salvation, and considered his wives and children as 
hindrance to the attainment of his selfish purpose. All this is 
perverted view of those who are completely ignorant of what the 
supreme state of Liberation is. His true ideal was that of the knower 
of Brahman, and his renunciation was the renunciation of the wise, 
vidvat- sannyasa in the scriptural parlance. It is to be borne in mind 
that he was quite unlike those who roam about here and there 
aimlessly, and do not at all mind leaving the world with the spiritual 
duty unfulfilled and their Self unrealised. The highest ideal of 
human life is nothing less than the realisation of the one, non-dual 
nature of the Reality, whose expression is this universe. It is this 
that prompted Yajnavalkya to renounce the world and embrace 
sannyasa. This great truth, the sane minds must accept and 
adhere to. 


Deciding thus, he called his two wives and addressed the elder 
one, Maitreyi: "I propose to leave this place and embrace the order 
of sannyasa. Let me make a final settlement of my property, by 


dividing it between you and Katyayani, so that my relationship with 
both of you may end." 
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2. Maitreyi said: "Sir, if now this whole earth filled with wealth were 
mine, would | be immortal thereby?" Yajnavalkya replied: "No, as 
is the life of those who are rich, even so would be your life. 
Certainly there is no hope of immortality through wealth." 


Maitreyi, the first wife of Yajnavalkya, was spiritual-minded. She 
heard the declaration of her husband and thought: "Generally one 
does not abandon or renounce any of his possession, except when 
one has acquired something superior and more valuable than that 
which one already possesses. Now that my husband is intent upon 
renouncing all his property and is going to enter into the order of 
sannyasa, there must be assuredly something more significant, 
something more valuable which he must have acquired. What that 
thing could be, except the soul-redeeming sacred Knowledge, and 
an intense thirst for the ultimate Freedom." Having thought so, she 
put the following question to her husband: "Revered Sir, please tell 
me, if this whole earth filled with bounteous riches comes under by 
possession, would | become immortal thereby?" 


Hearing from his wife such a question of great spiritual 
significance, Yajnavalkya replied that Immortality could never be 
acquired by means of riches, as all wealth only helps one to lead a 
so-called affluent life in this world, at best to attain heavenly 
enjoyments after death through the performance of ritualistic 
sacrifices. It is true that wealth and material prosperity are useful 
in worldly life. If you wish to perform rituals, sacrifices and 
ceremonies, and wish to enjoy a luxurious life in this world, you 
need wealth and property. In order to earn name and fame, you 
have to possess riches and amass wealth. But do all these give 
you satisfaction and peace? Do you feel contented and happy? No; 


on the other hand, wealth begets desire for more wealth. Fresh 
cravings and multiplied desires hover upon your mind. The more 
the riches, the more are the wants and much more is the 
feverishness to fulfil them. Where then is the happiness and 
contentment, peace and immortality! So, Yajnavalkya said that 
akin to the life of rich people would be the life of his wife also even 
if she was to possess the whole world with all its wealth. Her life 
would be full of wants and cravings, disappointments and 
dissatisfaction. There is not even the least hope for Immortality 
through wealth, since Immortality is the total cessation of all types 
of desires, and establishment in the state of 'perfect satisfaction’ 
under all conditions. 


Wealth co-exists with feverishness, begets cravings and 
dissatisfaction and finally destroys the mental and spiritual peace 
of the individual. 


a gard Aa, Aes ATCT TAT HHS AA HAL ? Ves Haad 
dea A gA il 3 I 


3. Maitreyi said: "What shall | do with that, through which | would 
not be immortal? What indeed, you know, O Lord, that alone tell 
me." 


Having heard what her husband told her, Maitreyi asked: "Then 
what shall | do with that by which | could not become immortal? My 
spiritual aspiration will remain unfulfilled. On the other hand, my 
material wants will only grow more, cravings will play havoc in me, 
my peace will be disturbed and | shall be as miserable as other rich 
people are. Please therefore instruct me, my Lord, on that which 
you know, on that Immortality for which you are readily renouncing 
all wealth, property and the family and entering into the highest 
order of life." 


a sara maera: HA sat a: Fel Ha arse, vie, Hea, 
TARA A, caraaneres g A fafaearacate lly I 


4. Yajnavalkya said: "My dear, having been dear to me, you say 
(what is) dear (to me). Come, sit down. | shall explain to you. But, 
while | am expounding, do meditate (upon what | say)." 


Noticing that Maitreyi is greatly interested to know about the means 
of attainment of Immortality, and seeing in her a qualified pupil 
endowed with the spirit of renunciation, tranquillity, patience, 
collectedness and competence of assimilating the instructions on 
the most difficult subject of brahma-vidya, Yajnavalkya promised 
to impart to her the sacred teachings about the supreme Self, 
whose nature is immortality, the subject matter of all the vedas. 


Maitreyi being his own wife, Yajnavalkya does not formally initiate 
her. The supreme Knowledge can be imparted to every one 
possessing the necessary qualification prescribed in the 
scriptures, such as discrimination, dispassion, the six-fold virtues 
and ardent yearning for liberation, without any distinction of colour, 
creed or sex. However, Yajnavalkya tells Maitreyi to be keen and 
meditative, for this is the prerequisite for a student who wishes to 
hear the instructions on Brahman. 


€ lara, a AT 3 Gey: HATA ic: ar sala, scaled AAT 
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aT 3X aaa Hay ad fe Hala, aena HAT Ud Ha 
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5. He said: "Verily, not for the love of the husband, my dear, is the 
husband dear (to his wife), but for the love of the Self, the husband 
is dear (to his wife). Verily, not for the love of the wife, my dear, is 
the wife dear (to her husband), but for the love of the Self, is the 
wife dear (to her husband). Verily, not for the love of the sons, my 
dear, are sons dear (to their parents), but for the love of the Self, 
are the sons dear (to their parents). Verily, not for the love of 
wealth, my dear, is wealth dear (to a rich man), but for the love of 
the Self, is wealth dear (to a rich man). Verily, not for the love of 
the brahmana, my dear, is a brahmana dear, but for the love of the 
Self is the brahmana dear. Verily, not for the love of the kshatriya, 
my dear, is kshatriya dear, but for the love of the Self, is the 
kshatriya dear. Verily, not for the love of the worlds my dear, are 
the worlds dear, but for the love of the Self, are the worlds dear. 
Verily, not for the love of gods, my dear, are the gods dear, but for 
the love of the Self, are gods dear. Verily, not for the love of the 
beings, my dear, are the beings dear, but for the love of the Self, 
are the beings dear. Verily, not for the love of all, my dear, is all 
dear, but for the love of the Self is all dear. O Maitreyi, verily, the 
Self should be seen; heard, reflected on, and meditated upon. 
Verily, through the realisation of the Self, by hearing, reflecting and 
meditating, this all becomes known." 


It has already been said in mantra I-iv-8 that the Self is dearer than 
a son, dearer than wealth, dearer than all other objects. Here is an 
elaboration of that theme, showing that in truth, our love for the Self 
is the basis for our love of all other objects. One should understand 
this fact clearly. One should not, therefore, love objects due to 
desire for pleasure and for one's own sake. It must be well 
understood beyond doubt that all objects are united in Him, the 
Self, just as the diverse limbs are to the body. Empirical selfishness 
which is based on erroneous distinction between oneself and 


another, between one object and another object, is a mistake, 
since it cares only for one's own individual personality. Generally, 
we love others because we think that they give us pleasure and joy 
and remove some kind of dissatisfaction. For instance, we feed a 
starving beggar, because we cannot bear the sight of his 
starvation. So, in order to remove our own inner pain, we feed him 
and, thereby, get rid of our mental pain. This inner selfish motive 
lies at the bottom of the so-called humanitarian actions of almost 
all people, which they themselves are not aware of. Our actions 
are either motivated by an urge for subjective happiness, the 
happiness of our own selves, or impelled by selflessness which 
seeks objective happiness through the happiness of others. To cite 
an instance, a beggar knocks at our door at odd hours. He goes 
on knocking and crying, till at last we get bored up and give him 
something and thereby get rid of him. Now mark: this act of ours is 
motivated by a subtle selfishness. We gave him a few coins only 
to get ourselves freed from him. This is what is termed subjective 
happiness. Whereas, when we readily and willingly give food to a 
starving man, we ourselves feel happy and he also is freed of the 
pangs of hunger. This is objective happiness, since this act of ours 
tends to the happiness arising from the object, the starving man. 


But, there is a superior kind of love, which knows no subject-object 
distinction. It is not that love which is directed for the sake of our 
psychological self. It is not that love which one directs for the sake 
of the physical body, or even one's life, nor is it that love which one 
has for a particular object of his choice and utility. This love is due 
to the underlying and all-encompassing Soul which is non-different 
from and inextricably identical with everything here. Husband, wife, 
son, wealth, brahmana, kshatriya, these different worlds, these 
celestial gods, these beings, all this, as also everything else not 
enumerated here, are the objects of love to the subject, for the 
mere fact of their mutual oneness and identity. 


Hence, the text enumerates nine objects and includes everything 
else that has not been mentioned, by the use of the word ‘all’. It 
brings to our mind that the Self is the primary object of love and 


that our love for other objects is secondary. So then, in this love, 
subject-object distinction falls flat, and the essential unity of the 
Self is comprehended, which is declared previously as the dearest 
of all. 


Therefore, says Yajnavalkya to Maitreyi, this Self which is the 
primary object of love, should be realised by renouncing all 
mundane objects. It is said that one should renounce even the 
whole world for the sake of the Atman. By making the Self as the 
object of your realisation, you must get yourself initiated into and 
then instructed about It by a preceptor. After that, you must reflect 
upon those instructions which have been given to you by your 
preceptor and then meditate deeply on the conclusion arrived at as 
a result of hearing and reflection. Thus, by means of hearing, 
reflection and meditation you will realise the Self. These three 
constitute the main spiritual practice for a student of jnana-yoga. 
The whole edifice of jnana-yoga, and practice of vedanta rest upon 
these three strong pillars, viz., hearing the instructions on the 
Supreme from the teacher, reflection on which is thus heard, and 
deep meditation on the Truth arrived at through reflection (sravana, 
manana and nididhyasana). When the aspirant is well established 
in meditation, then the vedantic truth becomes vivid in his mind, 
and his individual consciousness merges in the supreme 
Experience. He is then said to have transcended empirical 
consciousness and become established in the Self. At such a 
stage, when he becomes identical with the Self which is the Whole, 
there remains nothing unknown to and uncomprehended by him. 
This entire relative universe of name, form and action, like the false 
perception of a snake in the rope, does not exist for him, distinct 
from the Self in the three periods of time. Hence, it is said that all 
this becomes known, in order to denote that this knowledge reveals 
to him the real nature of this relative universe of thought, emotion 
and action, and about which others in ignorance want explanations 
and proofs after investigation, and scoff at those who assert its 
non-existence apart from the Self. 


TEA A WealeAseaacAe HEA AG, I A WreleaseAacHer: ATF 
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6. Yajnavalkya continued: "The brahmana rejects him who knows 
the brahmana as something other than the Self. The kshatriya 
rejects him who knows the kshatriya as something other than the 
Self. The worlds reject him who knows the worlds as something 
other than the Self. The gods reject him who knows the gods as 
something other than the Self. The beings reject him who knows 
the beings as something other than the Self. All reject him who 
knows all as something other than the Self. This brahmana, this 
kshatriya, these worlds, these gods, these beings, this all is this 
Self." 


To those who consider the Self as something different from the 
object, to those who involve themselves in the duality of a knowing 
subject and knowable objects, Yajnavalkya sounds a note of 
warning and points out the serious consequence of such dualistic 
conception. 


From the standpoint of the Absolute, there is no universe apart 
from the Self. Wherever the scriptures deal with a second entity, it 
is only to instruct the truth of non-difference. There is no difference 
whatsoever really. 


The empirical reality is an appearance and not real, not the ‘thing- 
in-itself. It has been characterised to be mere names, verbal 
expressions (Chh. Up. VI-i-4). So then the ultimate Reality is not 
the subject with which a second entity called the object is 
inextricably united. But, It is That which underlies both the so-called 
subject and object. To be more plain, it is termed as the One- 
without-a-second. No doubt, It is the all-inclusive ground of the 
universe from our point of view (sa-prapancha), but from the 


Absolute standpoint, It is the Reality of which the universe is but 
an appearance (nish-prapancha). 


On the other hand, those who assert that the Absolute and the 
universe are two realities, one different from the other, or that the 
universe is an evolute of the Absolute, or a part, are not aware of 
the real import of the scriptures. The view that the Self and the 
universe are both real, is a destructive and disastrous view which 
would make it impossible to bridge the gulf between the two, a 
prerequisite for the advaitic realisation of the Absolute. 


Hence, those who postulate that a brahmana, a kshatriya, these 
worlds, these gods, these beings, and everything else are 
something different from the Self, will find themselves rejected by 
them. Their views should be considered as not fully developed, and 
therefore discarded by earnest aspirants. The fact is that there is 
only one Self without-a- second. The text has given here a few 
examples - kshatriya and brahmana castes, worlds, gods and 
beings of all types - and reviews them in the last sentence. This 
brahmana, the superior caste, this kshatriya, the warrior caste, 
these worlds, earth, heaven and the intermediate worlds, these 
gods, agni, indra, and others, these beings, the organic and 
inorganic, and everything else not mentioned here in the text, are 
not different from the Self. Those who assert the difference 
between the Self and the universe comprising all men, animals, 
worlds, gods and others, must be held as ignorant, and their 
doctrine of duality should be rejected, lest they may spread this 
contagion in the society and contaminate the hearts and minds of 
others who follow the true non-dual doctrine. If one is given to 
understand that the world is something different from the Self and 
that it exists as a separate entity, then he will grow worldly-minded 
seeking sense-pleasure and endeavouring for earthly riches and 
heavenly ambitions. For, the general tendency of all people is to 
yield to the gravitational pull of sense- enjoyment and petty 
mundane pleasures, as a result of which they see only what is 
external and not what is internal. The doctrine of and belief in the 
distinction between the Self and the universe, lead the individual 


to perceive the sense-universe only which is at once perceivable 
to the senses and not the Self who is beyond the reach of all 
perception and sense-experience. On the other hand, the 
knowledge of the unity of the Self and the universe, makes the 
individual speculative, rational and contemplative about that 
Reality which the senses and other finite instruments are unable to 
perceive, cognise and apprehend. By this speculation, by this 
quest, he ceases to be extroverted and sense-deluded, sees the 
entire world from a different level of consciousness when he 
beholds unity and secondlessness. He leaves off the world of joy 
and pain, heat and cold, birth and death and attains immortality. 
Reject duality and realise Unity - this is what the mantra says. Any 
thing in this world or the higher world shall leave you if you consider 
it as different from you, other to you, the Self. 


E IN ENEA A TASS OUTS, Grated 
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7. Yajnavalkya continued: "It is like one not able to grasp the 
external sounds of a drum which is being beaten, but by grasping 
the drum or strokes of beating, the sound is grasped; 


8. "It is like one not able to grasp the external sounds of the conch- 
shell which is being blown, but by grasping the conch-shell or the 
blowings on the conch, the sound is grasped; 


9. "It is like one not able to grasp the external sounds of a lute 
which is being played upon, but by grasping the lute or the playings 
upon the lute, the sound is grasped." 


But then, an explanation may be demanded. How by knowing the 
Self, everything else becomes known? And moreover, if this all, - 
the universe of name, form and action, made up of elements and 
their compounds, the body, the senses and others-is Brahman and 
not something different from It, then why we are not able to acquire 
a fuller knowledge of It, and know everything thereby? Since 
Brahman is incomprehensible and imperceptible by the mind and 
the senses, whereas this perceptible universe can be known as it 
appears through our sense and mental experience, why not we 
accept the latter, the universe, as the object of our quest and 
knowledge? By analysing the gross components of a substance, 
we know easily the substance as a whole, and it is quite contrary 
to all accepted practice to start the analysis of a substance from its 
atomic ingredients, it being very difficult on account of their atomic 
subtlety. In the same way, we must know these varieties which are 
seemingly real, and are experienced by the senses. If all this is the 
Atman and not different from it, why is particular emphasis laid on 
the knowledge of the Atman, and this apparent reality which is 
inextricably united with the Atman, ridiculed? These three mantras 
give the answer to these questions of the materialist raised against 
the doctrine of the oneness and the non-dual nature of the Self. 


One standing at a distance is not able to grasp or stop the external 
sounds of a drum produced therefrom, even though he hears them 
quite distinctly. But, by going to the place where the drum is being 
played upon and by stopping it or its strokes, by his hand, one is 
able to grasp the drum and stop the sound. Here, in this analogy, 
the drum stands for the supreme Self from whom different 
universes emanate like the different notes from the drum. Similar 
is the case with the sound produced by blowing a conch shell. 
Exactly in the same manner, by attaining the knowledge of the 
Absolute which is the totality of all fragmentary knowledge, one can 
grasp the basis or the cause for all that is to be known. 


So is the case with the sound produced by a lute, cited as the third 
example. In a like manner, says Yajnavalkya to his wife Maitreyi, 
one can, by knowing the Self alone, obtain the full knowledge, and 


thereby, stop all diverse phenomena in the form of birth and death, 
pain and pleasure, and the like. 


It is not enough, if we merely have a full knowledge of the sounds 
of the drum or the conch-shell or the lute, since we cannot stop any 
of them with that knowledge. Similarly, our knowledge of the 
universe which belongs to the lower category cannot grasp the 
subtle Reality which is the ultimate cause for this vast creation. If 
you wish to stop the sound of the drum, then go and catch hold of 
the drum or its strokes. Apply these comparisons to the knowledge 
and realisation of the Self, and the cessation of diversity and 
ignorance thereby. When the individual soul becomes identical 
with Brahman through direct realisation, like the grasping of the 
drum or its strokes in the analogy of the drum, the diversity ceases 
to exist, even as the sound of the drum stops by grasping it. The 
supreme Self is comprehended as the subject emanating in the 
form of the objective world, like the drum objectifying itself in the 
form of sounds emanating from it. 


The underlying idea of these metaphors is that the knowledge of 
the phenomenal universe cannot confer upon us the full and 
complete knowledge. It is only by grasping the Reality, through 
direct realisation, we can know all about the universe which is like 
the strokes of the drum, or the sounds of the conch-shell or the 
notes of the lute. Even as by knowing gold, all objects made up of 
gold are known in their essence, even as by knowing clay all 
objects made up of clay are known in their essence, the names of 
objects being mere verbal expressions, so by knowing the Self, all 
worlds, all knowledge, and everything else become known in their 
essence, their names being mere verbal expressions, a mode of 
speech. 


Just as the several strokes on the drum are not different from the 
drum from which they emanate, just as different sounds of the 
conch-shell are not distinct from the conch-shell from which they 
are produced, just as the various notes of the lute are essentially 
non-different from the lute in which they remain in an unmanifested 
state before it is played, even so this entire universe is not 


something apart from the supreme Self from which it has 
emanated. As sounds are non-existent apart from their cause, the 
drum and the like, so also the objective universe should be 
considered as non-existent apart from Brahman. The particular 
sounds of the drum are its expressions and are included in the 
drum. Likewise, the different degrees of phenomenal 
consciousness are to be taken as the expressions of the supreme 
Consciousness alone and are to be included in It, as non-different 
from It. Know the Self and you will Know everything - this is the 
import of these mantras. 


a ağn Ragna fateeied, Vd qd se Aga 
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10. Yajnavalkya continued: "It is like the smoke (which) separately 
issues forth from a fire kindled with damp fuel, even so, verily, my 
dear, that which is rigveda, yajurveda, samaveda, atharvaveda, 
histories, ancient lores, sciences, Upanishads, verses, aphorisms, 
explanations, commentaries, all these are breathed out of this 
great Being." 


Some may say: "You conceive this universe as a modification of 
Brahman and, therefore, different in nature and form, like a gold 
nugget converted into various ornaments differ in name and form 
from its cause, the gold nugget. In that case your doctrine falls into 
the category of parinama-vada, the theory of complete 
transformation, which involves a change to your changeless 
Brahman. Either the universe is a part of Brahman or identical with 
the whole of Brahman. If you say that the universe is a part of 
Brahman, then Brahman becomes possessed with parts or limbs 
and He would be liable to change and destruction like limited 
objects. And, if you say that the whole universe is identical with 
Brahman, that would mean that Brahman has wholly transformed 
into the universe, He is wholly reduced to the universe in the 


process of creation and nothing of Brahman would be left after 
creation. In both cases, Brahman would cease to be Brahman, the 
Absolute." 


In addition to this, the following has been the subject matter of 
discussion by many schools of thought. They argue: If there is such 
a vast distinction between the universe which is considered as 
definable, and Brahman which is considered as undefinable, how 
then can one assert their identity, and call Brahman 'one-without- 
a-second' by such arguments suggested so far in defence and 
support of their sameness. 


The reply is: Following the light shed by the mantra through the 
interesting analogy, we can exercise our reasoning, analyse and 
understand that the entire universe is not something 
distinguishable from its cause. The apparent gulf between the 
secondary, phenomenal reality of the universe, and the Absolute, 
is bridged by the declaration in this mantra, about the relation of 
identity between fire and smoke, the cause and effect. 


Answering this very same question about the relation of the 
universe with the Absolute Reality, which is one of essential 
identity, the sruti declares 'Thou art That’ (Chh. Up. VI-vili-7) and 
adopts a novel method altogether, to bridge this seeming gulf of 
difference between the definable and the undefinable. And here in 
this mantra, it is established through an analogy, that the universe 
is not a transformation of Brahman. 


As the smoke (which also suggests embers and flames) separately 
issues forth from a fire ignited with damp fuel, in the same way, O 
Maitreyi, says Yajnavalkya, all this emanates out of this great 
Being. All this is like the breath of this infinite Reality, the supreme 
Self. Just as a man breathes, even so, this infinite Reality breathes 
out all this. What are those that are breathed out of this infinite 
Reality? 


All that is in the form of knowledge which again is the cause for 
actual empirical perception, since the conception of universe has 
knowledge for its basis. And knowledge, which takes the form of 


universal appearance, is represented by the vedas and other 
scriptures, for they are the authorities on the subject. Just as the 
existence of a particular object is dependent upon the knowledge 
of that object, even so, the existence of this relative universe is 
dependent on the vedas. 


The rigveda, yajurveda, samaveda and atharvangirasa 
(atharvaveda), are the four diversions of the one veda. By itihasa 
is meant historical dialogues such as those between Urvasi and 
Pururavas and the like. puranas are ancient lores furnishing such 
valuable information, as for example, ‘This universe was in the 
beginning unmanifest’. The term vidya in this mantra refers to 
sciences dealing with music, dancing and such other arts. 
Upanishads mean secret and sacred doctrines pertaining to the 
nature of the universe and the Absolute. sloka meaning verses, 
refer to the mantras occurring in the brahmanas which are 
regarded as authoritative references. sutrani, aphorisms, are those 
passages which present the truths in the vedas in a nut-shell, such 
as the badarayana sutras on vedanta, jaiminiya sutras on karma- 
kanda, and so on. anu-vyakhyani are explanations referring to 
those portions which treat of mantra and aphorisms in a simpler 
way. vyakhyani are commentaries or corroborative statements of 
aphorisms and mantras which deal with them thoroughly. 


These mentioned above represent in themselves all forms of 
knowledge and authority which give us a thorough idea about the 
universe and the supreme Soul and their relation with each other, 
which is one of complete identity without any trace of distinction. 
Thus, they cover the entire range of universal knowledge and sum 
up in themselves the whole concept of relative existence. 


Even as breaths come out of man naturally and without any 
thought or effort on his part, so do these eternally existing forms of 
knowledge issue spontaneously out of the supreme Self. It is like 
the smoke, embers and flames spontaneously issuing forth from 
fire. 


Hence, this universe prior to its manifestation, was Brahman only. 
And even after origination, when it is differentiated, as it were, by 
name, form and action, it is to be accepted as not distinct from its 
original substance, viz., Brahman. It is said in the next mantra that 
at the time of dissolution it again becomes one with Brahman. 
Before origination, the universe was but Brahman, and after 
dissolution it is one with Brahman. Naturally, in the intermediate 
state of its apparent existence, it must be reasonably accepted to 
be nothing apart from Brahman. It is as in the case of foam and 
bubble which are identical with water at all periods of time, despite 
the illusory and seemingly different name and form that we 
superimpose upon water. 


Therefore, this universe should be rationally accepted to be the 
expression of the supreme Being, neither different from Him nor an 
evolute of Him, nor even a conscious or unconscious part of Him. 
By realising so, one will not behold duality or plurality, or diversity 
of any kind. Duality is unreal and unity is real-is the doctrine 
revealed by this mantra. 


E BU AAA FAS VAMAA, Ua GAT Cele ca, Us 
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11. Yajnavalkya continued: "It is as the sea is the only abode of all 
waters, as the skin is the only abode of all touches, as the nostrils 
are the only abode of all odours, as the tongue is the only abode 
of all tastes, as the eye is the only abode of all forms, as the ear is 
the only abode of all sounds, as the mind is the only abode of all 
deliberations, as the intellect is the only abode of all knowledge, as 


the hands are the only abode of all actions, as the generative organ 
is the only abode of all pleasures, as the anus is the only abode of 
all excretions, as the feet are the only abode of all motions, as the 
speech is the only abode of all vedas." 


At the time of dissolution, the universe which is the expression of 
the Absolute, merges as it were, in its cause. This is here illustrated 
through thirteen examples. The Self is pictured as the abode of all 
sense-activities. These examples illustrate that not only before 
creation and during continuance, but also at the time of dissolution 
and after, the universe is nothing but Brahman, just as foam and 
waves are nothing but water. 


Sound, touch, form, taste and smell are the manifestations of the 
five organs of knowledge, viz., ear, skin, eye, palate and nostril, 
respectively. Speech, motion, action, excretion and enjoyment are 
the expressions of five organs of action, viz., the organ of speech, 
feet, hands, anus and the generative organ, respectively. Thought 
and knowledge are the expressions of the mind and the intellect 
respectively. The five organs of knowledge, the five organs of 
action, the mind and the intellect are the abodes for their respective 
expressions. According to the text, the skin is the only abode of all 
sorts of touches, the nostril is the only abode of all kinds of odours, 
and similarly all the remaining organs are the only abodes of their 
respective objects. Just as the ocean is the only abode of all waters 
and the above-mentioned twelve organs are the only abodes of 
their objects, even so, the Self is the only abode of all phenomena. 
Again, as these sense-activities are only expressions and not 
something different from their organs, so is the universe an 
expression and not something apart and distinguishable from the 
Self which is its abode, as it were. 
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12. "It is as a piece of salt when thrown into the water is dissolved 
into the water only, one would not be able to pick it up at all; but 
from whencesoever one might take (and taste it would be) salty 
only. So, my dear, verily this infinite, unlimited great Being is 
indeed a solid mass of Consciousness. Having sprung forth from 
these elements, with them verily (Its separate existence) is 
destroyed. Having departed there is no (particular) consciousness. 
This, my dear, | say"-thus spoke Yajnavalkya. 


This identity which has been discussed in the previous mantras is 
further explained through the analogy of salt and water. A lump of 
salt thrown in water dissolves in it and one is not able to pick up 
the salt from the water. But from whichever part one might take a 
few drops and sip, they will taste saline. This is the analogy to 
illustrate the great truth. Here, the empirical self stands in 
comparison with a lump of salt. Even as the lump has no inner or 
outer aspect being salt throughout, so also, the individual 
consciousness has no inner or outer aspect. It is essentially one 
homogeneous unit all throughout. When the individual 
consciousness is merged in the totality of its source, the Absolute, 
it loses its individuality and separateness like the lump of salt 
dropped in water. Consequently, the concept of the division as the 
subject and object falls in the category of erroneous judgment, 
since the so-called solid empirical reality is only a matter of words, 
a simple name. The truth is only the Absolute which is infinite, 
unlimited, a mass of consciousness in which the empirical reality 
is merged, like the lump of salt in water. 


Having sprung forth from these elements, appearing as the body 
and organs, the Absolute appears as an individualised entity. But, 
as soon as these elements are annihilated through the knowledge 
of the Self, the individual existence is also destroyed. It is like the 
reflection of the sun being destroyed when the reflecting medium 
is removed, or as a lump of salt losing its individuality when it is 
dissolved in water. When the differences created by ignorance are 
gone, the universe becomes one with the Absolute, a solid mass 
of Consciousness which is infinite, unlimited and non-dual. Having 


been freed from phenomenal consciousness and such other 
limiting adjuncts, the individual soul loses its particular 
consciousness which relates to the body, senses and the mind, 
and exists aS a homogeneous mass of knowledge - so said 
Yajnavalkya to his wife Maitreyi. 
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13. Maitreyi said: "Just here (by telling) 'having departed there is 
no consciousness,’ my Lord, (you have) bewildered me." He said: 
"My dear, | verily speak nothing bewildering. | say, my dear, this 
indeed is sufficient for knowing." 


Having heard thus from her husband, Maitreyi was confused and 
could not understand the correct implication of the final statement 
of Yajnavalkya on the subject, who said that the individual having 
departed from here, has no consciousness. She therefore sought 
further explanation of the statement. The epithet ‘Consciousness’, 
has been used to signify the Pure Consciousness and the 
individual consciousness as well. Yajnavalkya said that the great 
Being who is infinite and unlimited is a mass of Consciousness, but 
when the individual soul realises its identity and frees itself from 
the fetters of the body and senses, it loses consciousness. Maitreyi 
demanded reconciliation of these two apparently contradictory 
statements. 


Yajnavalkya had used the latter term 'consciousness' to denote 
and characterise particular and particular and individual 
consciousness which Maitreyi could not grasp. When Yajnavalkya 
said that having departed from here, there is no consciousness, he 
meant that after the death of individuality, there is no 
consciousness of individuality. Individuality presupposes duality 
and duality always co-exists with individuality, and it is an 
essentiality for all objective consciousness. This is what sage 
Yajnavalkya meant. On the other hand, the great Reality is 
Knowledge itself, the transcendental Consciousness freed of all 


objectivity and also subjectivity. It has no particular consciousness, 
except when It, due to ignorance, appears as identified with the 
body and organs. When the individuality of the self which is 
superimposed by ignorance, is destroyed by the knowledge of the 
Self, the individual consciousness, the false perception of the 
phenomena, is as it were destroyed. But nevertheless, the 
supreme Consciousness which is the transcendental Brahman 
remains unchanged. even as the sun remains as it is, in spite of 
the disappearance of its reflection in water when the water is dried 


up. 
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14. (Yajnavalkya continued:) "For, where there is duality, as it 
were, there one smells another, there one sees another, there one 
hears another, there one speaks with another, there one thinks of 
another, there one knows another. Where, of course, everything 
has become his Self alone, there whereby and what would (one) 
smell; there whereby and what would (one) see; there whereby and 
what would (one) hear, there whereby and whom would (one) 
speak with, there whereby and what would (one) think of, there 
whereby and whom would (one) know? Whereby would one know 
Him by whom one knows all this? My dear, whereby would one 
know the Knower’?" 


More about the absence of particular consciousness, after 
attaining oneness with the supreme Consciousness is given in this 
mantra. 


In order to see another, smell another, hear another, and so forth, 
duality has necessarily to be presupposed. In this context, when 
Yajnavalkya says that there is duality, as it were, it is very clear 
that he is not prepared to accept duality at any cost and under any 
condition even in the present state of our consciousness. 
Moreover, the Absolute Self requires the negation of all dualistic 
predications, and therefore, it cannot be known at all, like knowing 
other objects, for knowledge of an object presupposes an object of 
knowledge, besides the one who is the knower of the object and 
also the act of knowing. And when there is only one subject, devoid 
of a second, then who is to know whom and with what? Can fire 
burn the fire itself, wnen there is no more fuel left within its bosom? 
The answer is an emphatic 'no'. This then is the answer to the 
question about the unknowability of the Self. The Self is 
unknowable, not because it is unknown, but because it is the basis 
of all Knowledge, nay, knowledge per se. It cannot be known as 
objects are known. Therefore, the Self, who is the knowing subject 
and who is devoid of the knowable object and the process of 
knowing, does not fall in the category of knowledge known to 
human thought and reasoning. The Self, the eternal Subject, does 
not know Itself as an object other to It. Thus the hearer, the seer, 
the understander, the knower, are unheard, unseen and 
ununderstood, since they are the one self within, in essence Divine 
and Absolute, one-without-a-second. Hence, Yajnavalkya puts this 
great truth in the form of a question, the answer to which is obvious. 
Where everything has become the Immutable Intelligence, the 
Witness, whose expression alone makes all phenomenal 
consciousness possible, there, through what instrument, the 
subject would smell, see, hear, speak, think of and know the 
subject, when the instruments of perception and knowledge 
themselves fall within the category of objects which have lost their 
objectivity and become one with the non-dual subject? Is He not 
‘other than the known and above the unknown' (Ke. Up. l-3), ‘that 
from which words and mind turn back, not being able to attain It’ 
(Tai. Up. Il-4)! Our words and thoughts are relevant to the realm of 
plurality and they fail when they try to approach the Supreme Self, 


since in that Realm there is a complete cessation of the triad of 
seer, seeing and sight; knower, knowing and knowable, and so on. 
Everything merges in the One and the non-dual. This is what 
Yajnavalkya meant by saying na pretya samjnasti iti that there is 
no consciousness after death, ‘death’ referring to the cessation of 
duality and 'consciousness' to objective knowledge. Thus the sage 
asserted through reasoning that there is no objective knowledge 
after the cessation of duality. 


Summary 


This section maitreyi-brahmana called after the name of the wife 
of sage Yajnavalkya, the recipient of brahma-vidya, containing the 
most sublime instructions on the Atman, is the quintessence of the 
whole Upanishad. It is the crest jewel in the crown of Upanishadic 
literature. Here, we have an ideal couple, a husband-preceptor and 
a wife-disciple, the former a srotriya-brahmanishtha-guru, a 
teacher who is a master of the Scriptures and also established in 
the Supreme Brahman, and the latter an adhikari-sishya, a disciple 
possessing the fourfold qualifications prescribed for an ideal 
student of Atma-vidya. Leaving off the garb of the story, we get at 
the outset, a glimpse of the nature of dispassion an aspirant should 
have, before he approaches his spiritual teacher. This whole world 
filled with all wealth is to be treated as mere straw by the seeker 
after the supreme Truth, for it is of no use to him in his march 
towards the Goal. This is an echo of the scriptural definition of 
vairagya, dispassion, which states that it is the complete absence 
of desire for the pleasures of this world as well as the heavenly 
worlds. To the possessor of the necessary qualifications, the 
teacher prescribes first, hearing of the truth from him, then 
reflection on what is heard, and lastly deep meditation, sravana, 
manana and nididhyasana as they are termed in vedantic 
parlance. 


The instructions given in this section are from the two standpoints 
of the transcendental and the immanent. The svarupa-lakshana, 
the description of the essential nature of the Absolute, is first given, 
which is followed by the tatastha-lakshana, relative characteristics 


which help to understand the Truth and to have a firm conviction 
about It. The homogeneous, blissful, eternal nature of the Atman 
is beautifully brought out through the usual anvaya and vyatireka 
methods. A wife who considers her husband as her own Self 
enjoys all happiness. And when she starts treating him as different 
from her Self, she gets a kick from him. This is the case with every 
object in this world. The one Self is present in the umpteen objects 
and the recognition of this truth is productive of eternal happiness 
which is the essential nature of the Self. The source of all joy is the 
Atman, and not the objects outside as is wrongly conceived by the 
non-discriminative mind. It is the mistaken notion that persons like 
husband, wife, son and other relatives, objects like dainty dishes, 
sweet smelling flowers and garlands, are the sources of joy, and 
the resultant effort to possess them at all costs, that are the wombs 
of all pain and sorrow. Every object is a source of joy as long as it 
remains non-different from the Atman, and the very same object 
turns into the cause of misery, the moment it is separated from the 
Self and treated as an external entity to be possessed and enjoyed. 
The reason is simple. The love for an object is really the love for 
that which is eternal in that object, the Self, and we wrongly think 
that it is for the temporal name and form. So long as the selfhood 
of objects is not recognised, the expected happiness and 
satisfaction never comes, and it shall never come. That which is 
admitted to be external through ignorance, can, by the very reason 
of our own mistaken thought, never be possessed really. It shall 
always remain external. All external objects are sure to leave one, 
by the very nature of their externality. What is one's own really, the 
Self, that alone can never leave one. It is the dearest of all, being 
one's own Self. It is the Atman that masquerades as these objects 
and beings. 


This universe is really the supreme Self even now when it appears 
as though external to oneself, which fact is established through 
three analogies of a drum, a conch and a lute and the sounds 
produced by them. Whatever is perceived by the senses and the 
mind is an effect, and an effect cannot be known unless the cause 


is known. All effects have a series of causes, so much so, the 
universe may be said to be a circular chain of never-ending links 
of cause and effect. We may say that these links are the finite parts, 
as it were, of the infinite universe. These finite objects themselves 
are a mystery which the limited, individualised intellect of man 
cannot fathom. The incapacity of the senses to pierce the name 
and form of an object and perceive the 'subject’ within the object, 
its Self, creates a false impression on the mind that objects are 
separated by space and time. The space which man in his 
ignorance thinks as empty is as concrete and substantial as any 
other object, being a manifestation of the Atman, like other objects. 
It is one of the elements which go to constitute the universe. Even 
as the different notes of musical instruments are the effects of the 
principle of general sound which is their ultimate cause, and the 
latter is the substratum on which the former make their 
appearance, so is the Atman the substratum on which the world 
appearance rests. As the different notes are only expressions of 
the general sound, even so, the universe is the expression of the 
Atman alone. 


Next, this section of the Upanishad establishes through the 
illustration of fire and smoke, that the world has emanated from the 
Atman. As smoke naturally arises from fire ignited with wet fuel, 
without any effort on the part of any of the factors involved, so the 
phenomenal world emanates from the Supreme effortlessly. All 
knowledge is breathed out of this great Being. Creation is as 
effortless and natural to the Absolute as breathing is to living 
beings. As fire does not change its nature due to the loss of smoke, 
even so, the non-dual Absolute does not change its essential 
nature by the creation of this vast universe. The effect carries with 
it the characteristics of the cause. So the universe that is the effect 
of the infinite Brahman is also said to be infinite. purnamadah 
purnamidam -That Brahman is infinite and this creation is also 
infinite-is the statement of this Upanishad in mantra V-i-1. But, due 
to ignorance of the true nature of the Absolute, if one considers the 
world as separate and external to the Atman, then it is unreal, as 


unreal as the pot that is a manifestation of clay, and non-existent 
like the waters of a mirage. 


Having thus proved that the world is essentially the supreme 
Brahman, even now when it appears as the world, and that it was 
Brahman before creation, this section of the Upanishad, through a 
series of illustrations, confirms that the world remains as Brahman, 
after dissolution also. All effects merge in their respective causes. 
This is the law of nature, a divine law that holds good at all times. 
All waters are traceable to its source, the ocean. So are all the 
forms of touch, smell, colour, taste and sound, as also the function 
of the motor organs and of the mind and the intellect, traced to their 
respective organs in the body. Following the process of merging 
the effect into its cause, the sound, to cite one instance only, is 
merged into the ear, which in its turn is identified with the mind. 
The mind again is dissolved into its cause, the intellect, and the 
intellect into mahat or hiranyagarbha, hiranyagarbha into isvara 
and isvara into the Absolute, the ultimate cause of everything. This 
ultimate Supreme, the causeless Cause, can be attained through 
meditation starting with any object in this world. When through 
such meditation, one's mind merges in the ultimate cause, there 
comes the flood of illumination like the lightning. One now 
perceives only the Absolute in every object seen or unseen, heard 
or unheard, smelt or not smelt, tasted or not tasted, touched or not 
touched, thought of or not thought of. One experiences, in a 
mysterious manner, the truth of the vedic dictum sarvam- 
khalvidam-brahma-all this is certainly the Absolute. 


That the whole universe is a mass of Consciousness is shown 
through the analogy of salt and water. A lump of salt that is 
dissolved in water which is its source (salt being taken from sea 
water) though not visible to the eyes, is present in every drop of 
that water, which fact is easily known through tasting. The lump of 
salt has lost its individuality and separateness alone. The salt is 
not lost completely, but has become one with its cause. As in this 
illustration, the individual self which has been separated, as it were, 
from the supreme Self, through identification with the limiting 


adjuncts of the aggregate of this body and thus became a mortal, 
subject to birth and death with all their concomitant pain and 
pleasure, loses its separate existence, when it contacts with its 
source, the Absolute, through meditation, and becomes one with 
that undecaying, immortal, fearless, pure, homogeneous Reality. 
The universe which is a projection of the mind of the individual due 
to delusion, also dissolves and loses its distinctness. Individual or 
particular consciousness no more exists, as the cause thereof 
which is the limiting adjunct projected by ignorance is destroyed 
through the knowledge Absolute. 


At this point, a doubt is raised as to how consciousness which is 
indestructible and non-dual can be said to be destroyed along with 
the destruction of the limiting adjuncts. There is no room for any 
such doubt which arises in one's own mind due to want of clarity of 
knowledge. The usual conception of knowledge is knowledge of 
‘something’ which comes and goes. It has birth and death. With the 
destruction of that 'something' along with the destruction of all 
duality, that particularised or objective knowledge also ceases to 
exist. When there is no ‘something’, there can be no knowledge of 
that 'something'. But, the Knowledge "there is no 'something' and 
therefore, there is no knowing of 'something’ still persists. This 
knowledge has no distractions. None can know or understand this 
Knowledge. When there is 'something' as it were, outside the eye, 
the latter can see that 'something'. So is the case with all the 
organs, including the mind and the intellect. When there is only 
Knowledge and no objects, what is there to know! The object of 
Knowledge has, as it were, merged into the Knowledge and 
become one with It, so that there is no more any object apart from 
Knowledge. Who is there to know the Knowledge which is now the 
Knower alone. Any attempt to posit a second knower to know this 
ultimate Knower would result in the logical fallacy of regressus ad 
infinitum, and therefore, should be avoided. Thus is established the 
absolute nature of the ultimate Reality which is expressed as 
Existence-Knowledge-Bliss-Absolute. 


This particular aspect of the nature of the Absolute Plenum is 
continued in this Upanishad in mantras 23 to 32 of section iii of 
chapter IV. 


Thus Ends the Fourth Section Entitled 


Maitreyi-Brahmana in the Second Chapter 


SECTION V 
MADHU-BRAHMANA 


It has been explained in the preceding section that this universe 
prior to its manifestation, was Brahman only, that even after 
manifestation as the apparently differentiated name and form, 
continues to be nothing distinct from Brahman, and that after 
dissolution also it remains as Brahman alone. In the present 
section, it is shown how this manifold universe with its divergent 
phenomena, is Brahman only on further grounds. 


If the entire universe is an effect of the ultimate Cause, then how 
these different and various effects are correlated among 
themselves? Is their correlation like the relation that exists among 
the numerous leaves and the fruits in a tree which is their common 
cause? If it is so, then how can the effects in their varieties and 
multiplicities be said to help each other to form a single unit? 
Moreover, the effects have necessarily to part with their cause, 
which again adds weight to our question. For, we have never seen 
the effects of a tree, the leaves, flowers and fruits merging back 
into the tree, their cause. Then, if the universe with its gross and 
subtle elements, name, form and action, numerous organisms and 
varieties of substances, has the one Self for its genus, how can 
any one explain these varieties and manifoldness of the creation? 
If the whole creation has sprung from one source, the Self, then 
the former must have only one uniform nature. All objects of the 
world must be akin in their nature and action, name and form, just 
as the children born of human parents are human beings only, 
never cats and dogs. The fruits of a mango tree are mango fruits 
only, never apples or apricots. Hence, how can one accept that this 
universe with its numerous constituents and their different modes 
which do not at all have any resemblance among one another, has 
for its subsistence the one Self, and also that the whole universe 
dissolves back into the Self? 


It has been stated that there is only one Self who is Absolute, and 
the entire manifested universe is His expression. This manifested 


relative universe is like a human body or the body of any other 
living being composed of various limbs, each of them responding 
to its respective action. Even though hands do nothing but their 
work such as grasping, giving, taking etc., eyes do nothing but 
perceiving, feet do nothing but moving the body, and similarly other 
limbs of the body do nothing but their respective duties, however, 
despite such kinds of existing dissimilarities among themselves 
and their functions, there exists, undoubtedly, perfect co-operation, 
correlation and mutual helpfulness among them. But for the eyes, 
one could not see and without the ear one could not hear. So, then, 
the eyes, ear and the other organs stand in co-operation and 
correlation with the body which is an aggregate of all the limbs. 
They are mutually helpful to each other. Even if one of the limbs 
stops functioning, the body feels its absence and ceases to do the 
duty of that particular organ. 


Similarly, the entire creation, akin to a human body, is an 
aggregate of the five great principles, the subtle elements which 
again manifest themselves in the forms of gross and subtle bodies 
of beings, as also the cosmic bodies, all of which may be compared 
with the different limbs of a living being. Now, we are told in this 
section that all these manifestations are mutually helpful and 
innumerable manifestations co-operative, being the limbs in the 
body of virat or hiranyagarbha. Even as the foundation supports 
the pillars of a house, again the pillars in their turn support the roof, 
and all of them together go to make up the full structure of a house, 
just so, the multifold organisms, numerous modes of substances, 
the cosmic bodies and all other objects form the aggregate of this 
empirical universe which has the Self for its support, which exists 
in the Self and which in the end merges back in the Self. 


The present section shows that there is a correlation among 
different parts of the universe and that they spring from the same 
cause, the Self, that they are of the same essence, the Self, and 
that they dissolve into the Self. It also explains how the objects of 
the universe, though they appear quite distinct in nature and are 
experienced as such, are rooted in the Self, even as a tree 


consisting of many leaves, stems, branches and flowers, is rooted 
in the earth. The section introduces the topic of madhu-vidya - 
honey- meditation. The bees collect the honey from various kinds 
of flowers and the honey serves them as nourishment. Even so, all 
beings are nourished by earth, water, fire and other elements, and 
all beings nourish the elements. Since each of the gross elements 
contains a definite proportion of the remaining elements also in 
addition to itself, there is no real difference among them, despite 
the variety and dissimilarity which appear to exist among them. 


The term madhu in the present section is used to convey the sense 
of correlation, mutual co-operation and interdependence existing 
among the earth and other elements and all creatures, in their 
gross and subtle, and in their individual and cosmic forms. The 
terms earth, water, etc., occurring in this section, denote and 
represent the presiding deities therein. Even though the bodies of 
all creatures are composed of the five elements, - ether, air, fire, 
water and earth, - however, due to preponderance of the earth 
element, they are said to be composed of earth. The gross 
elements form the gross body, the subtle elements or principles 
constitute the astral or the subtle body, and the cosmic form of the 
elements goes to make up the cosmic bodies. The earth, water, 
fire, air and ether are helpful for the creatures to perform actions 
and enjoy the fruits thereof. So far as the performance of actions 
and enjoyment of their fruits are concerned, the sun and moon, the 
five elements, law and truth, directions, lightning, sound, beings 
and the cosmic body enumerated in this section assist all 
creatures, and all creatures, in their turn, are helpful for their 
existence. The Upanishad refers to the unconscious and gross 
form of the limiting adjuncts in the earth and the rest, as objects of 
enjoyment, but not the conscious and subtle principle in them. The 
enjoyer is their conscious and subjective aspect. Similarly, all 
creatures must be taken to be the objects of enjoyment in their 
gross form, and their conscious and subjective aspect the enjoyer. 
The gross body is an object of enjoyment to the subtle subject who 
enjoys it. Here, in this section, the body, semen, speech, breath, 


eye, ear, mind, skin, sound, heart, moral order, truthfulness and 
human being are considered in their gross forms, since they are 
chiefly composed of the earth principle which is grossest of all. 
Hence, their activities may be said to be limited to the physical 
sphere only. Thus, the co-relativity and non-difference between 
subject and object, gross and subtle, individual and cosmic, is 
established by declaring the interdependence, interaction and 
interrelation amongst them. The entire creation, being an effect of 
a single cause, is one only even in its varying stages. On account 
of certain apparent difference in their nature reported by the sense 
organs, we should not conclude that those varying effects have 
their respective individual causes, independent of one another, nor 
should we determine that the diversity, which marks the distinct 
existence of every object, presupposes duality or multiplicity, nor 
again should we hold that manifoldness and plurality really exist. 
Do not all organs of the body with all their respective and distinct 
marks and different functions, belong to a single entity? Yes, 
definitely. Similarly, all the objects of this universe should be 
included in the totality of the unitary Self. Just because the sun 
emits heat and moon cannot, fire burns and water cannot, mind 
thinks and ear cannot, what one organ can perform the other 
cannot, are we to assume that they are effects of different causes, 
or they are completely different and independent of each other? 
That would be like the absurd conclusion that numerous fruits and 
leaves of a tree, which are decidedly different and varying in 
quantity, quality, shape, etc., presuppose for their existence and 
cause not one seed, but many seeds. The truth is not so. The 
microcosm is interrelated with the macrocosm, the constituents of 
the earth are interdependent, the individual deities interact with the 
cosmic deities, and thus everything from hiranyagarbha down to 
the minutest particle of an invisible atom, is interlinked. Every 
object is related to every other object, even as each part of the 
body is inseparably connected with the other parts. 


But, according to some, the present section is set forth for the 
purpose of meditation (nididhyasana), the passages preceding the 


illustration of drum, in the previous section are for hearing 
(sravana), and those passages following the illustration up to the 
end in the preceding section are meant for reflection (manana). 
The present section supports the previous proposition 'All this is 
the Self only’, by setting forth the reasons, which are in accordance 
with the scriptural rules. 
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1. This earth is the honey of all beings. All beings are the honey of 
this earth. (So also) that which is this shining, immortal person in 
this earth, and which is this shining immortal incorporeal being in 
this body, this is indeed that which is this Self, this is the Immortal, 
this is Brahman, this is All. 


This mantra forms the basis upon which the whole theme 
elaborated in the present section rests. Herein is put up the 
fundamental concept of the unity of existence. The Upanishad has 
attempted to draw out this unity from the fact of the close 
interdependence and undeniable mutual correlation among the 
component aspects that go to make up this phenomenal existence 
as a whole. Here, the existence is inclusive of its two aspects, the 
conscious and the unconscious. And both of these aspects are 
again considered in their individual as well as cosmic standpoints. 


Commencing thus, the first mantra posits the unity of the gross 
universe, the macrocosm, and the body of the individual, the 
microcosm. The five great elements in their permutation and 
combination, constitute the common factors behind both. Then, 
taking the conscious aspect, the sruti considers the mutual 
correlation of the cosmic Being, isvara, and the individual jiva 
dwelling in the body, and establishes the identity of the two. This is 
done by pointing out the mutual cause and effect relationship, 


based upon the analogy of the honey and the bee. In view of the 
previously established unity of cause and effect, this fact of identity 
is arrived at. Lastly, the over-all identity of this phenomenal 
existence and the Absolute Being out of whom all things have 
sprung, by whom all things are sustained, and into whom all things 
are ultimately unified, is declared. 


This earth which is the grossest of all elements, is the support for 
all creatures, being helpful to them. By ‘creatures’ is meant all that 
moves and that moves not. Just as a bee-hive is the abode of very 
many bees, even so this earth is the abode of all beings, where 
they perform karmas and enjoy the fruits thereof. The earth being 
unconscious and gross, is the object of enjoyment for all creatures 
who are conscious and therefore, called the subjects who enjoy 


Just as the earth is like honey to all creatures, even so, all 
creatures are honey or effect of this earth. All creatures are chiefly 
composed of earth, the other four elements being only the minor 
ingredients therein. All creatures have earth as their cause, 
because physical life springs from earth, of course with the 
admixture of water and other elements. These two, earth and 
creatures, are composite effects of each other. Thus from the view- 
point of cause and effect, they are mutually related and 
interdependent. 


Similar is this person, i.e., the subtle body composed of seventeen 
principles, which shines with the light of consciousness and which, 
from the moment of release from mortal fetters, attains immortality. 
It is like honey to all creatures. It is because the subtle body is an 
essential factor in every creature. Even after the death or 
destruction of the physical body, the subtle body lives, and moves 
from one body to another. Till the subtle body attains final release 
by the knowledge of the Self, it causes fresh embodiments to 
creatures. When the subtle body attains freedom, further 
incarnations would not materialise. Keeping this point in view, the 
text refers to the subtle principle in every creature and indicates its 
inevitable nature of reincarnation and gives it the name madhu. 


Just as the subtle principle is essential for all beings, even so, all 
beings are essential for this subtle principle. It has to be borne in 
mind that all creatures are essential, since they represent the field 
of reincarnation and action of this subtle principle. The subtle 
principle cannot become embodied, if there are no creatures, no 
beings. Hence, the beings sustain the reincarnation of the subtle 
principle in physical bodies. And so they are interrelated. We 
cannot see any creature without the subtle principle in it. In the 
same way, the subtle principle cannot incarnate and manifest itself 
in the absence of a physical medium. Therefore, the text says that 
that which is this shining immortal Person in the earth is the honey 
of all creatures, and all creatures are honey to Him. The mantra is 
abstruse, and only through meditation one can grasp its true 
import. 


And about the physical being, who is identified with the subtle 
body, the text says that it is also the honey for all creatures, 
because all creatures have got bodies. There is no being as such, 
who is devoid of a body consisting of gross elements. There can 
be no being without a physical body and no physical body without 
a creature, a being. It is like a table and wood. The table is 
inseparably related with wood, and they are not two different 
objects. The physical being is inseparably connected with the 
creatures, and creatures are identical with the physical being. 
Thus, these two effects are composite and blended in each other. 


These four-the earth, the beings, the subtle principle in the earth, 
and that in the beings, - stand as composite effects in relation to 
the Soul, though, for the time being, they are described as having 
mutual relation of cause and effect among themselves, each 
becoming the cause of the other in turn. Everything is a cause of 
certain effect, and effect of a certain cause. Every object in this 
universe is the effect of the supreme Cause. But, by itself it makes 
subject-object distinction on account of its relation with other 
objects. When a man experiences, he becomes the subject, and 
when he is experienced, he becomes an object. Thus both subject 


and object are blended in a single personality. Similar is the case 
with cause and effect also. 


The seed is the cause of the tree and the tree in turn is the cause 
of the seed. Thus both cause and effect are blended in each. From 
this, we postulate that all objects which are effects of some causes 
and which in turn are causes for some effects, are essentially the 
effects of the ultimate, causeless Cause. This analogy of 'honey' 
brings home to us that all objects, despite their mutual cause and 
effect relationship, are nothing but the composite effects of the 
supreme Cause. The creatures, the earth, the consciousness in 
the creatures and the consciousness in the earth-these fourfold 
effects are blended in one cause, and are denoted by the 
interrelated and honey-relationship, interblended, interdependent. 


But, this relationship is ascribed to them due to ignorance of the 
fact that they have one cause. And this cause is the Self who is, in 
this context, seen as fourfold. 


The declaration in this mantra 'ayameva sah - this is verily That’ 
reveals the essential nature of all objects. The fourfold division 
which represents the condition that exists in this phenomenal 
creation, is denoted by the word 'this' in this passage. And, this 
creation which is an effect of interaction among the above- 
mentioned fourfold entities, is none but that Self who is the 
essential, real, inner Consciousness denoted by the term ‘That’. 
But declaring ‘this is That’, the essential and underlying Reality of 
the empirical universe is set forth, and we are reminded of the 
declaration in mantra Il-iv-6 of this Upanishad where the Self is the 
subject matter of discussion and decision, and the term 'That' here 
refers to the Self about which it has been declared ‘this all is this 
Self’, therein. 


Again, the four sentences - 'this is indeed that which is the Self, 
this is Immortal’, ‘this is Brahman’, and 'this is the All’ - remind us 
that this universe, represented by the said fourfold division, in 
essence, is the Self which is Brahman, the Immortal, the All. In the 
course of Yajnavalkya's instructions to his wife Maitreyi, it has been 


said that this Atman is to be realised through hearing, reflection 
and meditation. The same Atman is to be identified with the Self 
which is under discussion now. And that Immortal who has been 
referred to by Maitreyi and explained by Yajnavalkya, in the 
preceding section, is the same as this Immortal who is declared to 
be the ultimate Cause of this fourfold division. Similarly, Brahman 
who was dealt with in murta-amurta brahmana and was denied of 
all predications, by the declaration of ‘not this, not this’, is the same 
here, whom the present mantra reviews to be the ultimate 
causeless Cause of all interrelated cause and effects. Again, this 
ultimate Cause of the entire universe is the same through whose 
knowledge, the knowers of Brahman, such as Vamadeva, attained 
identity with all. Thus the terms 'Self', 'the Immortal’, ‘Brahman’ and 
'the All' are identical and they refer to the non-dual Reality. That 
ultimate Reality should be the cause behind the entire co-relativity 
which exists among the above-said fourfold division. Just as we 
superimpose a person on a distant stump on a moonlit night by 
erroneous perception, even so, the co-relativity among earth and 
the rest, is also a superimposition due to the ignorance about the 
Reality. The reality is Brahman. There is no duality, no separate 
entity other to It. 


Thus, through the meditation on the vital connection that exists 
among earth, beings, the consciousness in the earth and the 
consciousness in the beings, we come to the conclusion that all 
the four are the Self and Self alone. 


The succeeding thirteen mantras up to mantra 14 deal with similar 
meditations. In the place of the earth mentioned in this section, the 
remaining four elements, and other subtler and abstract as well as 
cosmic entities are taken up, discussed, and the same conclusion 
arrived at. 


RIIAT AslAAsAATAS: FSS: RAAH Lasers 


SHAAN: Te: HAAG A ASAACA;, SGA Sa FEA, Sa HAR 
HR ll 


2. These waters are honey to all beings. All beings are honey to 
these waters. (So also) that which is this shining immortal person 
in these waters and also that which is this shining immortal person 
identified with the semen in this body, this indeed is that which is 
this Self, this is the Immortal, this is Brahman, this is All. 


Water is now taken up for meditation. According to another sruti, 
the water has its special abode in the semen. It says: 'Water 
became semen and entered the virile member’ (Ai. Up. Il-4). In this 
present mantra, the fourfold divisions for contemplation are: the 
gross principle in water, that in the beings, the subtle principle in 
water, and that in the semen, which sustain and help each other. 
The gross form of water and the creatures are vitally connected. 
The subtle consciousness in the water and that in the creatures 
specially manifested in the semen are like honey to all beings and 
all beings are honey to them. All these are effects of the supreme 
Cause. Their essential nature is Brahman, the Self, the Immortal. 


Raat AAAASAAAT: FU, AACA 
aAA- AMsHAAT: JEN:, HAAT A ASIA; SCAAAA, 
Sq FEA, Sq AAA Il? Il 


3. This fire is the honey to all beings. All beings are honey to this 
fire. (So also) that which is this shining immortal person in this fire 
and also this shining immortal person identified with speech in this 
body, this is indeed that which is this Self, this is the Immortal, this 
is Brahman, this is All. 


Likewise is fire. It has its special abode in the organ of speech in 
this body of man. It is said: 'Fire became speech and entered the 
mouth’ (Ai. Up. Il-4). Here, the meditation is on the identification of 
the gross form of fire, the beings, the consciousness in fire, and 


the consciousness in the beings specially manifest in the organ of 
speech. Each one of these is like honey to the other. All the four 
are correlated, and all the four are nothing but the Atman-Brahman. 


ai ay: aA Aare AY, 3a at: wali safer Ay: 
RARA dslaasyqas: JEN, aAqaAeAcA 
MORANA- SHAAN: YOS:, JAAT A ASIAA, ScAAAA, Zå 
SEA, 34 HAA |l¥ Il 


4. This air is honey of all beings. All beings are honey to this air. 
(So also) that which is this shining immortal person in this air and 
also this shining immortal person identified with the vital force in 
this body, this is indeed that which is this Self, this is the Immortal, 
this is Brahman, this is All. 


Likewise is air. Air resides in the body as prana, the vital force, and 
enlivens it. So long there is prana, the body lives and moves, and 
in its absence, it falls dead and motionless. The element air is 
called honey, because it helps body by furnishing it with the 
necessary materials. This is the gross aspect of air. The subtle 
aspect is the consciousness in the air and in the prana in the body. 
‘Wind became breath and entered the nostrils' - says the Aitareya 
Upanishad (Il-4). The gross form of air, the beings, the 
consciousness in the air, and the consciousness in the beings 
specially manifest as prana, are identical with the Atman. 


Raga aA AAAA: Fee: BRUT 
TASCA AMsHAAA: TOI:, HINT A AlSTAICAT; SAHAAH, Se 
SJEA, SQ AG IIS I 


5. This sun is honey to all beings. All beings are honey to this sun. 
(So also) that which is this shining immortal person in this sun and 
also this shining immortal person identified with the eye in this 


body, this is indeed that which is this Self, this is the Immortal, this 
is Brahman. this is All. 


This visible and gross sun is meant here at the first instance. The 
subtle principle in the sun is denoted by the term the shining 
immortal person. In the body, the principle in the sun is identified 
with the consciousness in the eye. "The sun became sight and 
entered the eyes' (Ai. Up. Il-4). Meditation is prescribed on the 
identity of the gross form of the sun, the beings, the conscious 
principle in the sun, and that in the beings which manifests 
specially in the eye. 


ST RAN: MAM sare AY, HAT fee AN AA AY; RAAY 
Ra IAA NSHAAT: JPN:, PMAR H ÑT: 
MAAPEANAASHAAT: FOU:, TIAA H ASAACA, SQHAAH, 
Sq SEH, 34 HAA IIE I 


6. These quarters are honey to all beings. All beings are honey to 
these quarters. (So also) that which is this shining immortal person 
in these quarters and also this shining immortal person identified 
with the ears and every act of hearing, this is indeed that which is 
this Self, this is the Immortal, this is Brahman, this is All. 


Similar is the meditation on the quarters and the beings, both in 
their gross and subtle aspects all of which are identical with the 
Atman. "The quarters became the hearing and entered the ears' 
(Ai. Up. Il-4). The presiding deities of the quarters are identified 
with the principle in the ears and every act of hearing, since it is 
specially manifest in them. 


ai a: aA y AY, HET A A A AY, 
RIMARRA AAAASAAAT: JSF, MAMAA 
AAA FANAN- SHAAT: YOS:, JAAT H ASAACA, SAHAAA, Z 
SEA, $4 TAA Ilo I 


7. This moon is honey to all beings. All beings are honey to this 
moon. (So also) that which is this shining immortal person in this 
moon and also this shining immortal person identified with the mind 
in this body, this is indeed that which is this Self, this is the 
Immortal. this is Brahman, this is All. 


The moon refers to the gross and visible moon. The shining 
immortal person refers to the subtle, conscious principle in the 
moon. Moon in its subtle conscious aspect is identified with the 
consciousness in the mind. 'Moon became mind and entered the 
heart’ (Ai. Up. Il-4). 


SA aAA Yate AY, HET Tsay: TaN aatiey AY 
maar AA ANAASHAAT: JEF, AMMIAN 
AAFAA- AASAAAT: JON:, HAAT H ASIAA; SAAC, ZÈ 
SEH, 3 HAA Ile | 


8. This lightning is honey to all beings. All beings are honey to this 
lightning. (So also) that which is this shining immortal person in this 
lightning and also this shining immortal person identified with light 
and heat in this body, this is indeed that which is this Self, this is 
the Immortal, this is Brahman, this is All. 


The lightning refers to its gross and visible form and the shining 
immortal person refers to the subtle conscious principle indwelling 
the lightning. Lightning in its subtle form is identical with light and 
heat in the cosmic sphere, and with the organ of touch in the 
beings. 


a aae: AIM Yaa AY, HET Faa A: Farfor sqarfer 
AY; Wage ANANT: YJOU:, UIAACACA 
Usa: Ha eAoNAASHAAS: YOS:, HAAT A ASIAA; SAAAAA, 
Sq JEA, SG AAA Ile I 


9. This cloud is honey to all beings. All beings are honey to this 
cloud. (So also) that which is this shining immortal person in this 


cloud and also this shining immortal person identified with the 
sound and voice in this body, this is indeed that which is this Self, 
this is the Immortal, this is Brahman, this is All. 


‘This cloud' refers to the gross and visible form of the cloud. 'The 
shining immortal person’ refers to the subtle principle in the cloud. 
Cloud in its subtle form is identified with sound generally and voice 
particularly. 


SIAR: AAT ae AY, seas N safer Ay: 
maaaAgaHy ANAASHAAT: JSN:, MAMAA 
TAMPI- CAMAMSAAAS: JEN:, HAAT H ASAACA; SAAAAA, 
gd FEA, Sa HÁA Il?0 |l 

10. This ether is honey to all beings. All beings are honey to this 
ether. (So also) that which is this shining immortal person in this 
ether and also this shining immortal person identified with the 


space in the heart in this body, this is indeed that which is this Self, 
this is the Immortal, this is Brahman, this is All. 


'This ether' refers to the empty space which lies in between two 
objects, the atmospheric space. The shining immortal person 
refers to the subtle conscious principle in the ether. It is specially 
manifest in the space of the heart in beings. 


3a yA: aA y AY, A AA N A AY; 
RIAR AIÀ ë AAAASAAAT: JSS: ARTIC 
MAFANA- SHAAT: YSS:, HAAT A ASIAA; SAAAAH, ZÈ 
SEA, $4 HAA, 88 


11. This moral order is honey to all beings. All beings are honey to 
this moral order. (So also) that which is this shining immortal 
person in this moral order and also this shining immortal person in 
this body is moral order, this is indeed that which is this Self, this 
is the Immortal, this is Brahman, this is All. 


Moral order is invisible, but nevertheless it can be seen in its 
effects. Although moral order is not directly visible to the senses 
and the mind, its existence is felt through its visible effects, the 
elements such as the earth and the rest. And because of the 
essential non-difference between cause and effect, it is stated here 
as though it is directly perceived. 


This moral order, which controls the entire universe, and which is 
in accordance with the universal law, causes different elements to 
move according to definite law and presents different worlds, 
different beings, gods, and the like through their transformation and 
interaction. 


This moral order is the embodiment of the principle of universal law 
and order which is called rita. The great cosmic activities are 
carried on according to this principle which is conceived as 
immutable and inviolable. The regularised course of action of every 
atom of the universe is directed by this moral order. The moral 
order invests the universe with sublimity, and its working with 
supreme justice. Thus the course of universal activity is ordained 
with justice and accuracy through the principle of dharma. The 
regularity in the particular positions, movement and behaviour of 
different phenomena such as earth, sky, fire, water, wind, sun, 
moon, lightning and others, is attributable to this moral order which 
manifests itself as all these entities and nourishes life in this vast 
universe. 


This moral order is generally conceived to mean 'vows' or 
‘conduct’, refraining from falsity, and agreement with divine merits 
in moral contexts. It, therefore, means virtue consisting of honesty, 
rectitude, fellow-feeling, charity, non-violence, truthfulness, sweet 
and agreeable speech, continence and control of senses, 
reverence, faith and austerities. Here, however, it must not be 
taken in a general sense of morality, but must mean to denote the 
cosmic order and divine ordinance. Although in a previous context 
(l-iv-14) truth and righteousness (moral order) have been spoken 
as identical, here, however, they are treated as separate, since 
their respective effects are distinct, visible and invisible. Moral 


order invisibly produces twofold effects which may be termed as 
general and particular. In its general or cosmic form, it causes 
action and regularised movement in the elements and cosmic 
bodies such as sun, moon and others. In its particular or physical 
form, it is responsible for the existence of the individual body and 
organs and decides the course of their movement and behaviour. 
It may very well be said that this moral order, in the cosmic realm, 
directs the aggregate of all heavenly bodies, and in the individual 
sphere directs the aggregate of the gross body and organs. Moral 
order and truth, though inseparable and identical, have different 
duties to perform. It is something like a person as the king and also 
as the father of his children, having twofold different duties to 
discharge and twofold personalities in different realms of his 
activities, though really he is only one. That general or cosmic form 
of moral order which directs the actions of elements, is described 
in this passage as the shining immortal principle. Its particular or 
individual form is identified with the shining immortal principle in 
the body that fashions the aggregate of the body and organs. All 
these are to be meditated upon as interdependent, correlated and 
vitally connected with each other, as the manifestation of the one, 
non-dual Atman. 


Ragaeaay AAAASHAAT: = =9Fey:, MAMAA 
MAFANA- sHAAT: FOU: JAAT A Usa; ZAHA, FA 
SJEA, S4 HAA 1182 Il 

12. This truth is honey to all beings. All beings are honey to this 
truth. (So also) that which is this shining immortal person in this 
truth and also this shining immortal person identified with the truth 


in this body, indeed this is that which is this Self, this is Immortal, 
this is Brahman, this is All. 


Although it is said in mantra (1-iv-14) that that which is 
righteousness is Truth, and thereby, their non-difference is 


asserted, however the truth is set forth separately and is not held 
identical with righteousness from the viewpoint of effect and action. 


It has been said in the preceding passage, that moral order is 
invisible and produces its effects in general and in particular, in its 
relations with the cosmos and the individual. Here, ‘truth' may be 
defined as that which is visible in and agreeing with the moral order 
and conduct of thought, speech, and deed. The term 'truth' should 
not be restricted to 'non-falsity' in speech alone, as it is commonly 
understood. It represents the entire field of goodness and negation 
of vice such as absence of bad intentions, imprecation, 
calumniation, dishonesty, gambling, sensual enjoyment, 
adulteration, thieving, inflicting injury to life and other sins or vices. 
The term 'truth' sums up in it, the entire code of right conduct which, 
of course, varies in degree according to the standard of individual 
understanding and development. Thus, truth has an independent 
value for every individual, every object of this universe. 


This truth also, like moral order, is twofold and produces its effects 
general and particular. The shining immortal principle in this truth 
is its general form which is responsible for the movement of gross 
elements and which is inherent in them. Its particular effect is 
inherent in the body and the organs and is responsible for their 
behaviour and movement. 


All these, the truth, the beings, the principle in the truth, and the 
principle identified with the truth in the body are composite effects 
and thus interrelated. They are honey for each other. They are 
effects of each other and undeniably interdependent. 


RagaeaaAyS AAAASHAAT: JSF, AACA 
AEAN- AMNsAAHA: FEU:, AIAT E ASAMA; SAHATA, Se 
SEA, SQ HA Il?3 I 


13. This human being is honey to all beings. All beings are honey 
to this human being. (So also) that which is this shining immortal 


person in this human being and also this shining immortal person 
identified with the human being in this body, this is indeed that 
which is this Self, this is the Immortal, this is Brahman, this is All. 


"This human being' mentioned here, includes all other beings 
belonging to every kind of organism. There is mutual relation of 
helpfulness which exists in all beings. All these are, therefore, 
correlated. 


The beings are indicated as twofold with reference to the astral and 
the gross body. That which is subtle or astral is indicated by the 
term ‘this shining, immortal person in this human being' and that 
which is gross by the term 'this shining immortal person identified 
with the human being in this body,' thus identifying both with the 
ultimate principle, the Atman. 


All these, the sum-total of all species, the subtle principle abiding 
in them, their individual gross forms and all beings in general, are 
helpful to one another, since they are inseparable and non- 
different from the viewpoint of their ultimate cause and from the 
fact of their being effects of a common cause. 


saa SAM ale AY, eMC: aA AA AY: 
RUGAAcacAe ANAMsAAAS: YOU: RIAA AAN- 
SHARA: FSU: WIAA E ASIAA; SCAAAA, $4 TCA, Sq AGH 
ey il 


14. This self (cosmic body) is honey to all beings. All beings are 
honey to this Self (cosmic body). (So also) that which is this 
shining, immortal person in this self (cosmic body) and also this 
shining immortal person in the (individual) self, this is indeed that 
which is this Self, this is the Immortal, this is Brahman, this is All. 


‘This self in this mantra refers to the cosmic body which has been 
defined so far, beginning from the earth mentioned in the 1st 
mantra of this section and ending with the human being in the just 
preceding mantra. The aggregate of all bodies, devoid of all 


distinctions, is meant here by the expression 'this self’. It refers to 
virat, the sum-total of all gross bodies in the macrocosm. 


This shining immortal principle in the body' refers to the subtle 
principle which is in the cosmic body of virat, hiranyagarbha, the 
cosmic totality of all mind, the essence of the subtle. It was 
mentioned as being identical with the shining, immortal principle in 
the earth in mantra Il-v-1, where the reference is only to one 
element, viz., the earth. The sum-total of all astral bodies is 
represented by hiranyagarbha, the inner principle in virat, the 
cosmic body, indicated in all the preceding passages through the 
expression ‘this shining immortal person’. 


‘This shining immortal person in this individual self refers to the 
chidabhasa, the individual consciousness which is an effect of or 
reflection through the gross and subtle bodies and a product of 
individualisation by the limiting adjuncts. It is self-luminous, and 
therefore, it is referred to as shining. It is eternal, and therefore, 
referred to as immortal. 


a a aame WaT Aeneas: Was Ace We; qaqa 
amA a aA ant: ad Bata: vada RAA Tale 
afa Ud cat: aA oer: Ad MOT, HA Va eA: HAAT: I 
eS l 


15. Verily, this Atman is the Ruler of all beings (and) the King of all 
beings. Just as all the spokes are held together in the hub and the 
felly of a chariot-wheel, even so all beings, all gods, all worlds, all 
organs, all these individual selves are held together in this Atman. 


By setting forth the mutual cause and effect relationship based 
upon the analogy of honey, and establishing the unity of cause and 
effect, the discussion on the identity of the universe and the 
Absolute is concluded here. The attainment by one, of this identity, 
is not becoming something which one is not, but realising an 
existing fact, Brahman with which the Self is identical in essence. 
On account of ignorance, it appears to be distinct through the 


limiting adjuncts, but when true knowledge dawns, this ignorance 
is removed and the individual Self becomes free of all distinctions. 
This universe of the fourfold division of mutual cause and effect in 
the gross and subtle realms, so far described in this section, is 
merged in the true Self. It is realised that hiranyagarbha, virat and 
the reflected consciousness in the form of the individual and 
everything else, have always been the non-dual Brahman. How 
this apparent process of individualisation and unification takes 
place in the non-dual Absolute, has already been explained in the 
previous sections. 


The present mantra says that this Self which is the underlying 
Reality of all diverse phenomena referred to so far in relation to the 
cosmic and the individual realms and in their gross and subtle 
forms, is the ruler and the king of all beings, the ruling king of all 
beings. He is independent of all duality, since the epithet ‘all’ 
excludes none and includes everything. Through the knowledge of 
Brahman, one attains ruling kingship of the universe. 


Just as in a wheel, all spokes are held together in the hub and the 
felly, even so, all beings, from the cosmic hiranyagarbha down to 
the minutest invisible atom, all gods stated in different religious 
texts, all worlds such as this earth and others mentioned in the 
several mythologies, all organs of action and knowledge, all these 
individual selves subject to ignorance, limitation and bondage, also 
everything else other than those mentioned here, are fastened, as 
it were, to the supreme Self. They are nothing but the Self. This is 
the declaration on the over-all identity of this phenomenal 
existence and the Absolute Being from whom the creation has 
sprung up, by whom it is sustained and in whom it is unified, an 
existing, eternal fact which is realised at the dawn of Self- 
Knowledge. 


Thus, from the first to the fifteenth mantras in this section, the 
knowledge of Brahman has been explained, and the question 
raised by Maitreyi in mantra II-iv-3, 'What you know certainly about 
Immortality, that alone tell me’, has been answered here: 'the 
knowledge of the Self leads to Immortality'. Now, the Upanishad 


introduces four mantras with a view to eulogise the so-far-said 
secret and sacred ‘honey-doctrine’ which is capable of dispelling 
the ignorance and establishing the overall identity of the world and 
the Absolute. These mantras in aphoristic language refer to the 
well-known story connected with this secret knowledge. This story 
narrated elsewhere in a different context runs thus: 


Sage Dadhyach was the disciple of Daiva Atharvana and was well- 
versed in the atharva-veda and also in brahma- vidya. Once, indra 
the king of the celestials went to the sage's ashram, in the disguise 
of a guest in order to get instructed on brahma-vidya by him. The 
sage at first refused to teach Indra, since the former knew that the 
latter was not qualified and fit to receive the instructions on the 
supreme Brahman. However, considering his obligation to the 
guest, the sage yielded to indra's suppliant request and started 
instructing him on the subject. In the course of his instructions, the 
sage while explaining the necessity of dispassion for a spiritual 
aspirant, strongly condemned sense enjoyments in the three 
worlds and depicted one who revels in sense objects as worse than 
a dog. Misunderstanding these remarks of the sage and taking 
them as a personal insult, indra got enraged. He could not tolerate 
the sage's observations that heavenly enjoyments are to be 
despised and rejected. indra did not kill the sage for fear of his 
curse and the sin that would result from killing a brahmana, a 
knower of Brahman. 


Nevertheless, he warned the sage that if he ever happened to 
teach the knowledge of Brahman to anyone else, he would strike 
his head off. 


Once the two asvins, the physicians of the celestials, approached 
the sage for getting instructed into brahma- vidya. When they were 
informed by the sage of the dire consequences that would follow if 
he imparted the instructions, they promised to save him. They 
removed the sage's human head and fixed an equine head in its 
place. And the sage imparted brahma-vidya to the two asvins 
through the horse's head. When indra came to know of this, he 
went and struck off the sage's head. It was the horse's head that 


was separated and the asvins replaced it by his original human 
head which they had carefully preserved. 


This shows the greatness of the knowledge of Brahman which is 
so difficult of attainment even by the gods and also that this 
knowledge should not be imparted to one who does not possess 
the necessary qualifications, such as, dispassion, serenity, control 
of the senses, discrimination and the like. Should this knowledge 
be given to an unqualified aspirant, one may rest assured that the 
instructions would be misunderstood and misused. The sensual 
and passionate people are afraid that through this knowledge, they 
will be compelled to forego their sense enjoyments. Unqualified 
students give an erroneous and misguiding connotation to this 
great Self-knowledge, by holding that this world is Brahman and, 
therefore, worthy of all enjoyments. They say: "This world is as real 
as Brahman. It is not false and non-existent. Hence it should not 
and could not be renounced, but should be enjoyed in its fulness. 
Renunciation is out of place." Further, they, citing the Upanishad, 
hold that the whole creation is like honey to all creatures and, 
therefore, an object of enjoyment, and that everything in this 
universe is to be enjoyed and not to be renounced. To those who 
hold such perverted view, this honey-doctrine or brahma-vidya 
does not reveal its real import but remains concealed by their own 
ignorance. Hence, it is said that this supreme Knowledge should 
be carefully preserved and should be given only to those who are 
spiritual-minded and who consider the Self alone as the over-all 
Reality. Never should this knowledge be imparted to those who 
seek for lower sense pleasures. To those who run for sensual 
happiness and indulge in gross enjoyments, dispassion and 
renunciation must be taught first by declaring the unreal and 
transient nature of the world and worldly pleasures. They must be 
told that the enjoyments of this world, even of the heaven, 
obtainable through wife and children, wealth and property, and 
ritualistic sacrifices, cannot confer Immortality. They will then 
cultivate distaste for earthly as well as heavenly pleasures and 


strive for attaining immortality by leaving all desire-motivated rites 
and karmas. 


Thus brahma-vidya taught in the present section is extolled and 
praised, because it frees one from this mortal world and bestows 
Immortality. Take the instance of sage Yajnavalkya. Although he 
was like any other man, he gave up attachment to worldly objects 
and attained the knowledge of the Self. 


sq d aeay geasau Rara | aN: aadA, | 
AAPA aradt Geez | 
cease aeaea aT- 
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16. This verily is that honey (doctrine) which Dadhyach versed in 
atharva-veda taught the asvins. Seeing that, the Seer spoke thus: 
O men, as thunder (reveals) the rain, (likewise) | make known that 
mighty and fearful deed you both (did) for your gain, which is (the 
doctrine of honey and) that which Dadhyach Atharvana declared 
to you through the head of a horse. 


This mantra says that what has been said so far is that madhu- 
vidya, honey meditation which Dadhyach, versed in atharva-veda, 
taught the twin-gods, the asvins, in a different context dealing with 
the rite called pravargya, where it was only hinted, but not clearly 
expressed. 


What he said there is reproduced here in this mantra and also in 
the following mantras 17 to 19. 


The Seer said: O asvins in human form, just as thunder reveals the 
forthcoming rain, even so, | declare here that mighty and fearful 
deed of yours, the cutting off the head of Dadhyach and fixing in 
its place the equine head, which you did for gaining the knowledge 


of the Honey meditation, and which sage Dadhyach revealed to 
you through the head of the horse which you had fixed in place of 
his human head. 


This mantra is eulogistic, even though it may seem condemning 
the action of the asvins. It reveals the glory of the Self-knowledge 
and the difficulty of its attainment. 


sq d aey geasau Rara | aAA: aadA, | 
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17. This verily is that honey (doctrine) which Dadhyach Atharvana 
taught the twin asvins. Seeing that, the Seer spoke thus: O asvins! 
(both of you) substituted an equine head on Dadhyach Atharvana. 
O Mighty ones! he, true to his promise, declared to you both, the 
honey (meditation) relating to the sun and (declared) to you (that) 
which is to be kept secret. 


The sage, Kakshivat by name, seeing the deeds of the two asvins, 
speaks: 


O asvins, both of you substituted an equine head on Dadhyach, in 
order to get instructed on the madhu-vidya. O Mighty asvins! The 
sage Dadhyach, true to his promise made to you when you 
approached him first for instructions, revealed to you both the 
doctrines. Those two doctrines are: The first is that relating to the 
sun. It is enjoined in order to restore the head of vishnu, the deity 
identified with sacrifice, which he is said to have lost on account of 
his pride of superiority and excellence over other gods. In order to 
restore the head, the rite called pravargya was started. All the rites 
connected with pravargya sacrifice are for restoring the head of 
this yajna-purusha, the person identified with the sacrifice. The 


head of vishnu severed due to the mischievous conspiracy played 
by the other gods, became the sun. Hence, this rite is connected 
with the sun. 


The second doctrine is relating to the Self, which is dealt with in 
the present section, in fact, throughout the whole chapter. This 
doctrine should be kept secret - this is the instruction of the Seer 
of this mantra. The reason for secrecy has already been stated. 


Sq àù aay geasau dos Rara | aAA: Raa, | 
peah aAa: peah asda: | 
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18. This verily is that honey doctrine which Dadhyach Atharvana 
taught the two asvins. Seeing that, the Seer spoke thus: (He) 
created bodies with two feet, created bodies with four feet. Having 
become a bird first, that Person entered the bodies. This verily is 
the Person (who) dwelling in all bodies (is called) purusha. There 
is nothing which is not enveloped by Him. There is nothing which 
is not penetrated by Him. 


Now, this mantra briefly declares the unity of the Self, and sums 
up the knowledge of the Self elaborately dealt with so far. The Seer 
reveals the unity of existence, the homogeneous nature of the Self 
in all beings. How is this meditation to be practised? This is being 
said: 


He, the supreme Lord created the bodies in this universe, as 
described in the fourth section of the first chapter. He created 
human beings with two feet and animals with four feet. Having thus 
created different bodies comparable to citadels, the Lord entered 
into them as the subtle principle. 'Bird' in this mantra represents 
the subtle body, and 'bodies' stand for the gross bodies. On 


account of his dwelling in all bodies, He is designated as purusha. 
Since the purusha also fills or pervades all alike, He is identical 
with Brahman. To support this view, the mantra adds that there is 
nothing which is not enveloped by Him and that there is nothing 
which is not penetrated by Him. Everything is pervaded by Him 
from inside as well as from outside. 
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19. This verily is that honey (doctrine) which Dadhyach Atharvana 
taught the two asvins. Seeing that the Seer spoke thus: (He) 
became similar in form to each form. That form of His is for making 
Himself known. The supreme Being, through maya, appears 
manifold, for ten and hundreds of his organs are yoked (as horses 
to the chariot). He indeed is (these) organs. He indeed is ten and 
thousands, many and endless. He, Brahman, is without cause, 
effect, interior and exterior. This Self who is all-experiencing, is 
Brahman. Thus is the supreme instruction. 


Now, the entire madhu-vidya, meditation on the identity of this 
phenomenal existence and the Absolute Being, set forth through 
various references to the close inter- dependence and mutual 


correlation among the component aspects that go to make up this 
phenomenal existence as a whole, is being concluded. 


It has been stated in various contexts, how the supreme Being 
projected this phenomenal universe of names and forms. 
Whichever form He projected, He assumed the likeness of that 
form. He assumes the shape of an ant and resembles the ant. He 
assumes the form of an elephant and looks like an elephant. In 
short, He appears in accordance with all the limiting adjuncts. 


And, this appearance which is due to the limiting adjuncts, the 
names and forms, is for visualisation, for the sake of meditation. 
Although He is formless, for realising Him through meditation and 
worship, He is to be visualised in some form or other, according to 
the taste and temperament of the aspirant, since the nameless and 
formless nature of Brahman is difficult of conception by the 
ordinary mind. This is the reason why He has put on the manifold 
appearances. Now the how of it is said: Through maya, His own 
illusory power, a false identification with one's own body, results in 
the false notions superimposed by ignorance, and the supreme 
Being appears manifold, although He is ever the same pure non- 
dual Consciousness in essence. 


The nature of maya by which He appears as manifold, is briefly 
stated. Just as horses are yoked to a chariot, even so, the ten 
organs are yoked to the individual body which is compared to a 
chariot. Nay, hundreds of organs are yoked, because individual 
bodies are many, and to every one, ten organs of action and 
knowledge are yoked. 


He indeed is these organs, and He indeed is the ten, thousand, 
many and endless numbers as well as objects. The large number 
of individual bodies, the senses and sense-objects are but the 
supreme Self. He seems to be possessing manifold forms and 
since there are infinite number of bodies, the mantra uses the term 
‘endless’. 


But, it is due to ignorance, superimposition and false knowledge, 
that we hold the Self as something different from the organs, and 


wrongly believe that there are as many souls as there are individual 
bodies and organs. The organs always perceive the outer name 
and form, and are not accustomed to see the inner Truth. Hence 
arises this erroneous conception of many souls corresponding to 
the many bodies. With a view to avoid any misunderstanding of the 
import of the sruti passages, this concluding mantra of this section 
reconciles all apparent contradictions by saying that Brahman is 
without cause and effect, without interior and exterior, and thus 
transcends all duality. 


Now the final declaration and conclusion of the theme of this 
section is stated: The Self who is the all-experiencer, the inner Self 
in all, is Brahman about whom the Upanishad in mantra Il-i-1 
promised to teach us in the words: 'I will teach you Brahman’, and 
by the knowledge of whom men thought that they would become 
the All as declared in mantra |-iv-9. This is the meditation known 
as madhu-vidya, the teaching of Upanishad which confers 
immortality. 


Summary 


Everything is dependent on everything else. The infinite number of 
objects and concepts of this universe are inextricably connected 
with one another, as the threads in a network. All this is verily 
nothing but the supreme Reality, the Atman-Brahman. This is, in 
short, the essence of the instruction in this section of the 
Upanishad called the madhu-brahmana. madhu is honey and 
honey is considered as the sweetest thing. The sweetest and the 
dearest to oneself is one's own Self, the Atman. Perhaps this may 
be one of the reasons to name this section as madhu-brahmana, 
the Atman, the honey of honey, being the subject matter directly 
dealt with in this section. We get here a sublime and magnificent 
description of the true nature of the universe and the Reality, its 
essence. Everything from the Creator brahma down to the so- 
called most insignificant beings like the worms and ants, as also 
that which we in our ignorance designate as insentient matter such 
as the rocks and mountains, is organically and vitally connected. 
To consider them as separate, unconnected entities, is the height 


of human folly, a sin which brings with it the suffering of this mortal 
existence. It is, therefore, wisely said by Masters that all this is 
Brahman. The so-called particular object does not really exist. 
When one touches an object, one touches the whole cosmos and 
when one sees something, it is not an isolated object one sees, but 
itis the whole universe. Everything here and everywhere is honey, 
the Atman, one's own Self that which one loves most, the Self of 
all. 


The earth element contains all other elements which go to make 
up this universe and everything including beings, contains earth. 
The conscious luminous principle in the earth is the same that is 
present in all. These four, viz., the earth element, the beings 
including every object, the consciousness in the earth, and the 
consciousness in the beings and objects, are nothing but the 
Atman. This is the meditation prescribed in this section. One can 
substitute in the place of 'earth' any other element or heavenly 
bodies as the sun and the moon or the directions, lightning or 
sound or any abstract principle like law and truth, or all the beings 
and the cosmos. The realisation of the immanence of the 
Consciousness in this microcosm as well as the macrocosm, is the 
result of this meditation, wherein the subject and the object 
coalesce, the pairs of opposites disappear and the triads, like the 
seer, seen and the sight, the knower, the known and the 
knowledge, merge into the non-dual experience. 


All pain and sorrow is due to our forgetting the ultimate cause that 
is present in all the effects, the individual objects or incidents. This 
forgetfulness is bondage. One should remember the cosmic entity 
as the essence of anything and everything, and the connecting link 
between any two objects, thoughts and ideas. The interconnection 
and interdependence in this universe are likened to those existing 
between the spokes of a wheel, its felly and the hub. The last 
mantra gives the conclusion, by saying that it is the supreme Being 
who appears, through his power of maya, as the umpteen beings 
and objects and concepts. This is the secret truth. To say that the 
world veils Him is ignorance, and to realise that the world reveals 


Him is knowledge. How does the world reveal Him? But for Him, 
how can the world exist! Existence is He. Creation is He and 
destruction is He. The creator is He and the created is He alone. 
He does not change by His creation. He is non-different from His 
creation which is not external to Him. This is the great mystery of 
God and His creation. The meditation on 'Honey’ reveals this 
mystery, reconciles all apparent contradictions, resolves all 
problems, and brings about the supreme peace and bliss. 


Thus Ends the Fifth Section Entitled 
Madhu-Brahmana in the Second Chapter 


SECTION VI 
VAMSA-BRAHMANA 


aa ae: | AmA ama, aa: AA, AAAA 
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1. Now, the line of teachers (for the first two chapters contained in 
the madhu-kanda): Pautimashya (received this doctrine) from 
Goupavana, Goupavana from (another) Pautimashya, (this) 
Pautimashya from (another) Goupavana, (this) Goupavana from 
Kausika, Kausika from Kaundinya, Kaundinya, from Sandilya, 
Sandilya from (another) Kausika and Goutama, Goutama from- 


aaaea, mPa: MPs NAFA, MAAFANA 
aaa: Aaaa anA, Aaaa RRA, RTT 
araa: RRRA, WRR daaraan, SotavaTaet: ANPTAT;, 
AAA: - il 2 I 


2. ( Goutama) from Agnivesya, Agnivesya from (another) Sandilya 
and Anabhimlata, Anabhimlata from (another) Anabhimlata, (this) 
Anabhimlata (from still another) Anabhimlata, (this latter) 
Anabhimlata from (another) Goutama, (this) Goutama from 
Saitava and Prachinayogya, Saitava and Prachinayogya from 
Parasarya, Parasarya from Bharadvaja, Bharadvaja from (another) 
Bharadvaja and (another) Goutama, (this) Gautama from (still 
another) Bharadvaja, (this) Bharadvaja from (another) Parasarya, 
(this) Parasarya from Baijavapayana, Baijavapayana from 
Kausikayani, Kausikayani from— 


gara, eet: MOA, INA: MRTA, 
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3. (Kausikayani) from  Ghrtakausika, Ghrtakausika from 
Parasaryayana, Parasaryayana from (another) Parasarya, (this) 
Parasarya from Jatukarnya, Jatukarnya from Asurayana Yaska, 
Asurayana_ from Traivani, Traivani from Aupajandhani, 
Aupajandhani from Asuri, Asuri from (another) Bharadvaja, (this) 
Bharadvaja from Atreya, Atreya from Manti, Manti from (another) 
Goutama, (this) Goutama from (still another) Goutama, this 
Goutama from Vatsya, Vatsya from (another) Sandilya, (this) 
Sandilya from  Kaisorya Kapya, Kaisorya Kapya from 
Kumaraharita, Kumaraharita from Galava, Galava_ from 
Vidarbhikaundinya, Vidarbhikaundinya from 
Vatsanapadbabhrava, Vatsanapadbabhrava from _ Pathin 
Saubhara, Pathin Saubhara from Ayasya Angirasa, Ayasya 


Angirasa from  Abhutistvashtra, §Abhutistvashtra from 
Visvarupastvashtra, Visvarupastvashtra from the two Asvins, the 
two Asvins from Dadhyach Atharvana, Dadhyach Atharvana from 
Atharvana Daiva, Atharvana Daiva from Mrityu-pradhvamsana, 
Mrityu-pradhvamsana from Pradhvam- sana, Pradhvamsana from 
Ekarshi, Ekarshi from Viprachitti, Viprachitti from Vyashti, Vyashti 
from Sanaru, Sanaru from Sanatana, Sanatana from Sanaga, 
Sanaga from Parameshthin, Parameshthin from Brahman. 
Brahman is self-born. Salutations to Brahman. 


This is the list of teachers of madhu-kanda, which has been 
expounded in the first four chapters of satapatha- brahmana, of 
which the third and the fourth chapters (according to Kanva 
recension) form the first and second chapters of this Upanishad. It 
is through the grace of these great Masters that we have got these 
vidyas or meditations. Two more lists of teachers of yajnavalkya- 
kanda and khila-kanda are given in chapter IV, section vi, and 
chapter VI, section v. 


Parameshthin here means viraj. Brahman coming just after 
Parameshthin refers to hiranyagarbha, in whose mind the vedas 
were revealed. The supreme Brahman is eternal, self-born, and 
vedas are but His form. This secret Self-knowledge is rooted in the 
eternal Being. 


The theory about this Supreme enunciated in the first two chapters 
of this Upanishad called madhu-kanda, named after the madhu- 
brahmana, the essence of the two chapters, is further elucidated 
and elaborated through logical reasonings and profuse illustrations 
in the succeeding muni-kanda or yajnavalkya-kanda, consisting of 
the third and fourth chapters. 


Thus Ends the Sixth Section Entitled 
Vamsa-Brahmana in the Second Chapter 
HERE ENDS THE SECOND CHAPTER 


YAJNAVALKYA-KANDA 
(MUNI-KANDA) 


CHAPTERS Ill AND IV 


CHAPTER III 
SECTION I 
ASVALA-BRAHMANA 


In order to expound the philosophy of sacrifices in spiritual light, 
and meditations in their inner aspect, the yajnavalkya-kanda 
begins. This kanda, consisting of the third and fourth chapters, 
deals with the same subject discussed in the previous kanda, the 
madhu-kanda, viz., the supreme Self, the Atman-Brahman. While 
the first kanda abounds in scriptural testimony, the present one is 
replete with logical argumentation. The performance of sacrifices 
as an aid to meditation, is conducive to spiritual evolution of man. 
By realising the correct import of sacrifices, one learns that one is 
not a separate entity or an isolated creature, but is identical with 
God who is worshipped in the sacrifice, who in turn, is a 
manifestation of the supreme Being. 


If sacrifices are performed with feeling, faith, devotion and with 
proper understanding of their secret, they will purify the mind of the 
sacrificer and fill his entire being with sattva. What is wanted is right 
spirit, right mental attitude and right will. 


Sacrifices have got an inner meaning. A sacrifice symbolically 
stands for the annihilation of egoism, lust, greed and such other 
demoniacal qualities through acquiring divine virtues. 


If we make a general study of sacrifices such as asvamedha, 
rajasuya, jyotishtoma and the like, we will not only get a clear idea 
about their philosophical richness and spiritual significance, but 
also will be coming in closer contact with the particular divinity to 
whom offerings are made in those sacrifices. Sacrifices aim to 
bring to the sacrificer as well as to the priests, a correct conception 
of the supreme Being in His divine and conceivable aspect without 
which meditation would prove futile. In other words, the sacrifice 
provides the material for higher contemplation and meditation on 
the supreme Being, of course, with anthropomorphism to start with. 


Sacrifice, in general, has its own psychological bearing upon the 
human mind. It convinces the human intellect that the Truth is 
beyond the reach of the senses, which have only finite scope of 
action. By transcending sense-activities and their effects, one can 
conceive the super-sensual and supra-phenomenal. There are 
those deities dealt with in detail in the treatises on rituals, such as 
aerial gods, terrestrial gods, celestial gods, nature gods, abstract 
gods and so on, who are imperceptible to the gross senses of man, 
but who exert great influence on this universe. The sacrifices 
prescribed in the scriptures to propitiate them are, therefore, 
beneficial and they are conducive to a happy and peaceful life on 
this globe. They are also symbolic expressions which fill the human 
psyche with a glorious conception of divinity. 


In addition to this, the all-round purity that the sacrifice demands 
on the part of the sacrificer and others concerned, the charity that 
it aims at, the socio-spiritual intercourse that it effects, go to explain 
the sacrifice in a wider sense. With all its imperfections, defects 
and difficulties, the system of ritualistic sacrifices, undoubtedly, 
open before us the door to the discovery of the philosophical, 
spiritual Principle in every object in this entire creation which 
manifests itself in its best in the human being. 


The first section of this third chapter, known as asvala-brahmana 
attempts to set forth the means to determine the inter-relation and 
the essential identity among the sacrificer, the priests engaged in 
the sacrifice, the sense-organs, and the deity to whom the sacrifice 
is meant for. It is mainly argumentative and accompanied by 
scriptural evidence and attempts at the ultimate unity of the Self. 
The main problem of ritualistic philosophy, the dual conception of 
sacrificer and the deity in whose honour the sacrifice is performed, 
is discussed in this section, by introducing the incident of a grand 
sacrifice performed by Janaka, the king of Videha, wherein had 
assembled the learned brahmanas of the Kuru and Panchala 
countries. The discussion that ensues between Yajnavalkya and 
Asvala, establishes the essential unity between the sacrificer and 


the divinity by the removal of the limitation by time and rites and 
referred to by the term ‘death’. 


That the sacrificer should always bear in mind the spiritual 
significance of the four officiating priests, the four presiding deities 
and the four factors in the human body, which is nothing but their 
essential identity, being the immanent aspect of the one, non-dual 
Reality, is the gist of the whole section. 


% | Sara g Feel agaaa Areal; AT F PRIST ce HEAT 
MANAN TF: ACA & APEA deers fats saya, P: Rasi 
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1. (It is said) Janaka of Videha performed a sacrifice with (the 
distribution of) profuse gifts. There, brahmanas of Kuru and 
Panchala had assembled. In that Janaka (the king) of Videha, 
(there) arose a desire to know who among these brahmanas is the 
most learned. He set apart a thousand cows; on the horns of each 
(cow) were fixed ten padas (of gold). 


Janaka, the king of Videha, performed a great sacrifice at the end 
of which he distributed profuse gifts to the learned brahmanas. It is 
said that the name Janaka was something like a title accepted by 
the emperors in those vedic days. So we get references to a 
number of Janakas in the scriptures, who were all depicted as 
great knowers of Brahman. The Janaka here referred to may 
perhaps be the first among them. bahu-dakshina occurring in the 
mantra is the rite involving distribution of enormous charitable 
presentations at the termination of the sacrifice, such as 
asvamedha or rajasuya. It might be that Janaka might have 
performed the great horse-sacrifice, at the successful termination 
of which he might have invited the learned brahmanas from the 
various parts of the country, in order to perform the said rite. 


The brahmanas who were invited for the purpose, mostly hailed 
from Kuru and Panchala, since these two kingdoms were then 
famous for their large number of vedic scholars. 


Vastly learned as he himself was, king Janaka sought to know the 
most learned brahmana from amidst the assembly. For this 
purpose, he set apart a thousand cows, as presentation to the one 
who proved himself as the most erudite among them. Each of the 
cows carried on its horns, gold weighing ten padas (one pada = 
1/3 of an ounce). 
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2. (King Janaka) said to them thus: "Venerable brahmanas, he who 
is thoroughly proficient in the vedas among you, may take these 
cows." Those brahmanas did not dare. Now, Yajnavalkya said to 
his own pupil thus: "O dear Samasrava, take these (cows) home." 
He drove them home. Those brahmanas became angry, "How can 
he declare himself to be the best and thoroughly proficient in the 
vedas, among us?" Now (there) was Asvala, the hotr priest of 
Janaka of Videha (in that assembly). He then asked him: "Are you, 
indeed, O Yajnavalkya, the best vedic scholar among us?" He said 
thus: "We (1) pay tribute to the best scholar. Really we are (I am) 
desirous of cows only." Thereupon, Asvala, the hotr priest, decided 
to question him. 


After having resolved to give those cows in presentation to the 
most erudite among the assembled brahmanas, the king openly 
declared in the assembly that he who was most learned in the 


scriptures might take away the cows. There was silence in the 
Assembly for a few minutes. None in the assembly did dare to 
declare himself to be the most learned. How could any one do it 
when king Janaka, himself the greatest scholar, was present there, 
presiding over the whole proceeding? It was, therefore, not easy 
for any one to challenge his learning and wisdom. Moreover, the 
assembly was full with numerous well-known scholars such as 
Yajnavalkya, Sakalya, Kahola and others. Who could dare to rise 
up to combat with those great giants in the knowledge of the 
scriptural lore? When none of them rose rose up, Yajnavalkya, a 
great sage, boldly took the step of calling one of his disciples by 
name Samasrava, who had studied samaveda, under him, and 
gave the order to drive the cows to his (Yajnavalkya's) ashram. 


Yajnavalkya himself was a teacher of yajurveda. It is also evident 
from the name of his disciple whom he ordered to drive away the 
cows, that he was also versed in samaveda. When the mantras of 
the rigveda are set to music and sung, they are termed sama- 
mantras. Hence, Yajnavalkya must have been a master of these 
two vedas also. atharva-veda is subsidiary to these three. Thus the 
great sage was, no doubt, proficient in all the four vedas. 


Samasrava accordingly drove all the thousand cows to his guru's 
ashram. The whole assembly was enraged at this daring act of 
sage Yajnavalkya. How could Yajnavalkya challenge their 
learning, by announcing himself to be the unsurpassing scholar 
among them! There was, in that assembly, the hotr priest (the 
priest versed in the rigveda, and who recites the mantras thereof 
in a sacrifice) of Janaka, Asvala by name, who was one among 
those enraged by the unexpected and sudden act of Yajnavalkya 
in driving away the cows without establishing his superiority over 
others in vedic erudition. hotr to the king that he was, Asvala 
insolently called upon Yajnavalkya and asked him in insulting and 
detesting tone if he (Yajnavalkya) alone was the best vedic scholar 
in that assembly. To his rude approach, Yajnavalkya unassumingly 
reacted, by saying that he never meant to challenge the supremacy 
of their learning. He also said: "| bow down before and pay tribute 


to the best vedic scholar; however | am desirous of possessing the 
cows and, therefore, my disciple has, under my directions, driven 
the cows home." By these remarks, he indirectly wanted Asvala 
and others present there, to question him if necessary, and get 
themselves satisfied about his superior wisdom. Yajnavalkya was 
then questioned by Asvala, the hotr priest of Janaka, and the sage 
replied all his questions. 


aAA gaa Aaaa Sia; Aaaa aa; aed TACT 
aAa, Aaa ae Asaa: E Val, a Alea:, MAAA: Il 3 I 


3. "O Yajnavalkya!" thus (Asvala) said, "since all this is pervaded 
by death, (since) all is overpowered by death, by what does the 
sacrificer transcend the realm of death?" (Yajnavalkya replied): "By 
the hotr priest, by fire, by speech. Speech indeed is the hotr priest. 
That which is this speech is this fire; that (fire) is the hotr priest. 
That (fire) is liberation and that (liberation) is supreme release." 


Generally, one performs a sacrifice with desire for wife, wealth, 
children, heaven and such other sources of sense-happiness, and 
is bound by attachment to those desires. Any ritualistic work which 
is performed due to attachment and desire for sense pleasure 
leads the sacrificer into the clutches of death in the form of 
transmigration, with its concomitant effects of pleasure and pain. 
Because of the predominant attachment which manifests itself in 
the form of desires for progeny, wealth and higher heavenly worlds, 
the sacrifices do not confer freedom upon the sacrificer. 


Meditation combined with sacrifice performed with the accessories 
such as the priest and the fire, also, does not become fruitful unless 
they are freed from attachment. 


Now that we know that the performance of a sacrifice with the 
motive of fulfilment of an objective, leads an individual to 
attachment which is a form of death, we have to discover the 


means of transcending this attachment and make the sacrifice, or 
meditation combined with sacrifice, a success. 


And, the sacrifice which is an aid to higher meditation, which is the 
concrete and conceivable ground helpful to higher meditation, is 
conceived here in the text, as twofold, - one with reference to 
ritualistic sacrifice, and the other with reference to the individual. 


Hence, Asvala questioned Yajnavalkya as to the way of release 
from death by means of sacrifice, knowing very well that all 
ritualistic works performed due to ignorance are overpowered and 
overtaken by death. What is that death? To hold on to the view that 
the sacrificer is different from the deity of the sacrifice, to perform 
the sacrificial rite for material gain, to remain contented with the 
external show and result of the sacrifice, and lastly to view the 
sacrificial rites as the bestower of prosperity and gain, either in this 
world or in the higher worlds, is death. 


To this question of Asvala, Yajnavalkya replies that by meditating 
on the hotr priest, the individual organ of speech through which the 
mantras are chanted, and fire, the presiding deity of that organ, as 
one and not different, one is liberated from attachment and is freed 
from death. How is that? It is being stated. 


Speech, which is the means of chanting, is identical with the hotr 
priest. Again, this speech is verily the fire which is its cosmic 
counterpart. Thus, the divine form of fire which is manifest in the 
individual as the organ of speech, is also the hotr priest in the 
external sacrifice. In other words, it means that the sacrificer 
should look upon these two auxiliaries of the sacrifice, the hotr 
priest and the organ of speech, as fire only. It is thus that one has 
to be freed from attachment which is death. In the meditation on 
the divine form of fire manifesting itself as the hot and speech, the 
sacrificer finds the means of liberation. This meditation upon the 
identity of individual speech, the hotr priest and fire, results in final 
release. When one looks upon the priest and speech, as identical 
with the fire principle, one no longer considers the sacrifice merely 
as an external ritual directed towards material attainments, but 


views it as an aid to meditation on fire, the divine and unblemished 
priest who is identified, in the scriptures, with the seven hotrs, as 
well as with sacrificer. This conception of unity in the manifold 
nature of sacrifice, leads the sacrificer to liberation from 
individuality and separateness. The meditation on fire makes the 
sacrificer pure like fire and helps him to transcend the external and 
ritualistic performances and show. Thereby, the sacrificer ceases 
to be a slave of attachment and desire, represented by the term 
death in the text. In addition to this, the sacrificer who is now 
identical with fire, attains wisdom, power of memory and 
eloquence. It is through these that the sacrificer has the advantage 
of freedom from guiles, crimes and faults, since he develops within 
himself by meditation identification with the god of fire who is purity 
personified. This meditation on fire is thus a means to liberation 
and final release. What is this final release like? Assertion of 
identity with fire and speech is termed as final release here, since 
the conception of the unity alone can be the means of freedom 
from ignorance and its effect of differentiation. If the sacrificer 
meditates upon speech and the invoking priest as fire, their cosmic 
counterpart, he attains liberation from the above-mentioned death. 


(Compare this mantra with mantra I-ili-12 where the vital force is 
identified with organ of speech and fire, its presiding deity.) 


maA sad, Ai HAANEN, AdAeNAleR- 
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4. "O Yajnavalkya!" thus said (Asvala), "since all this is overtaken 
by day and night, (since) all is overpowered by day and night, by 
what a sacrificer transcends the realm of day and night?" 
(Yajnavalkya replied): "By the eye, by the sun, by the adhvaryu 
priest. Eye indeed is the adhvaryu priest of sacrifice. That which is 
this eye, is the yonder sun; (and) that (sun) is adhvaryu. That (sun) 
is liberation. That (liberation) is supreme release." 


The first question concerning the transcendence of rites performed 
by the force of natural attachment caused by ignorance, has been 
replied, and meditation together with its details has been set forth. 
Now, another form of meditation is being introduced by which the 
sacrificer overcomes the limitation caused by the time-factor. 


Everything in the sacrifice undergoes a continual change, another 
form of death, due to the passage of time. The means by which the 
sacrificer might overcome the time-factor is the subject matter of 
the next question raised by Asvala. 


Everything, not only in the sacrifice but also elsewhere in the world, 
is born, grows and undergoes change on account of the passage 
of time. Here, we are informed that time which changes and which 
causes changes in objects is not a homogeneous entity. The 
continual change in 'time' causes change in the universe in general 
and in sacrifices in particular. Since this ‘time’ is not a permanent 
and eternal factor, everything else subjected by it also undergoes 
change. And change does not confer stability to the rites and their 
accessories. 


Now, the only way out for the sacrificer to transcend the factor of 
'time' is through meditation. Time is conceived of in two forms. The 
first is what we term the solar days and nights, and the second is 
that which consists of lunar days and fortnights. This mantra deals 
with the transcendence of time represented by the solar days and 
nights. How to transcend this 'time' factor consisting of days and 
nights through meditation, is explained here. 


Yajnavalkya replies that the sacrificer can transcend the changing 
phenomena which occur in sacrificer as well as in the universe, by 
meditating upon the identity, the unity in essence of the adhvaryu 
priest (the priest well-versed in the yajurveda who attends to the 
practical performance of the sacrifice by reciting hymns from 
yajurveda), the eye, the organ of perception by which he performs 
his main duty in the sacrifice, and the sun who is the divine 
counterpart of the eye and the guardian deity presiding in the eye. 
Just as the adhvaryu priest offers oblations in the external fire, 


even so, the eye offers all objective perceptions in the internal fire, 
and the sun represents the concrete background of all perception. 
Without the aid of adhvaryu, the oblations cannot be offered into 
the fire, and without the aid of the eye, perception cannot take 
place, and the sun is the eye of the universe, the onlooker of every 
action therein. In the purusha-sukta, the sun is said to have 
manifested itself from the eye of the supreme Person. It may be 
said that the sun is identical with the cosmic eye. The most 
appropriate epithet that we can give to the sun is ‘cosmic eye’. Eye 
and the sun are always considered identical. They appear as 
different, as one is in relation with the microcosm and the other 
with the macrocosm. The sun is the cosmic counterpart of the 
individual organ of perception. Based on these resemblances and 
their mutual interconnection, the sacrificer should identify the 
microcosmic eye with its macrocosmic counterpart, the sun, and 
with the adhvaryu priest of the sacrifice. The eye is identical with 
the sun and the sun alone is the adhvaryu priest, for the reasons 
furnished above. 


After having asserted the identity of these three, and holding the 
sun to be the priest, and other materials of sacrifice to be identical 
with the sun, let the sacrificer feel the cosmic significance of the 
rite and rise above the so-called natural attachment, desires and 
the like and transcend the limitations of ‘time’ in the form of day and 
night by becoming identified with the sun in whom there is neither 
day nor night. Through meditation on the sun and identifying 
everything with it, the sacrificer naturally transcends the limitations 
of 'time', bondage of desires and actions. He is no more affected 
by the fluctuating and impermanent modes of ‘time’. Thus he 
attains final release. This is the spiritual benefit of this meditation. 
(Compare this with mantra l-iii-14, where identity between the eye 
and the sun is explained in a general way.) 
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5. "O Yajnavalkya!" thus said (Asvala), "since all this is overtaken 
by the bright and dark halves of the month, (since) all is 
overpowered by the bright and dark halves of the month, by what 
a sacrificer transcends the realm of bright and dark halves of the 
month?" (Yajnavalkya replied): "By the vital power, by the air, by 
the udgatr priest. The vital power indeed is the udgatr priest of the 
sacrifice. That which is this vital-power is that air, (and) that (air) is 
udgatr. That (air) is liberation. That (liberation) is supreme release." 


Now, the process of transcending another form of ‘time’ is 
explained. That another form consists of bright and dark halves of 
the month, caused by the movement of the moon. This form of 
‘time’ is also the cause of death through limitation, like the other 
form of day and night, for reasons explained under the previous 
mantra. 


The meditation that this mantra introduces is on the identification 
of the udgatr priest (the priest who chants hymns from sama-veda), 
with the cosmic vital force referred to here as vayu, and the vital- 
force in the individual referred to as prana. The term vayu refers to 
the cosmic vital-force and it should be identified with the moon 
occurring in the madhyandina recension in place of vayu, because 
moon is said to be the luminous organ of the cosmic vital force in 
mantra I-v-13. 


The vital-force or prana in the individual is the udgatr priest of the 
sacrifice, since that alone is capable of chanting the udgitha (l-iii- 
24). Just as the chanters of sama-veda chant the hymns before the 
altar, even so, the vital-force lives and enlivens the body of an 
individual. Hence, the vital-force which chants the song of life, 
which vibrates in beings and sets the rhythm of life in them is 
identical with the udgatr priest. Even as the udgatr priest fills the 
sacrificial altar with the musical notes of sama-veda, even so, this 
vital-force, the udgatr in these bodies, causes the rhythmic flow of 


life. It vibrates and pulsates in the entire world of living beings. This 
vital-force is the individualised counterpart of the cosmic vital- 
force. This cosmic vital force which causes changes in the lunar 
movements and causes the division of ‘time’ according to the lunar 
system, is identified with the moon itself, and with the time factors 
caused by it. The cosmic vital-force identified through meditation 
with the accessories of sacrifice, is the means to attain liberation, 
and this meditation ultimately culminates into the final release 
referred to in this mantra. 
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6. "Yajnavalkya," thus said (Asvala), "since this sky seems to be 
supportless, by what means of ascent does this sacrificer ascend 
to the heavenly world?" (Yajnavalkya) replied: "By the brahma- 
priest, by the mind, by the moon. Mind indeed is the brahma of the 
sacrifice. That which is this mind, is the yonder moon and that 
(moon) is brahma. That (moon) is liberation. That (liberation) is 
supreme release. Thus (with reference to the ways of) supreme 
liberation. Now (about) the acquirements." 


The meditative process of transcending death in the form of ritual 
and time factor, has been stated in the preceding mantras. Now, 
the support by which the sacrificer ascends to the beyond is being 
explained. 


This sky which seems to be supportless, has some support 
although unknown. Otherwise, attainment of the world of heaven 
would be impossible. What is that support through which the 
sacrificer attains heaven as a result of his rites? If he is released 
through meditation, what is the support with which he transcends 
death and is released? This is the question of Asvala, to which 
sage Yajnavalkya replies by prescribing another meditation. The 


means of ascent to the heavenly world are the brahma-priest who 
is the superintendent and caretaker of the rites in the sacrifice, the 
mind and the moon. That is to say, the meditation on the unity of 
these three provides the sacrificer with the support with which he 
ascends to and acquires the heavenly world. 


Just as in a sacrifice, the priest named brahma is responsible for 
the superintendence of the offerings and is vested with the duty of 
taking care of the rites as a whole and repairing every flaw in the 
sacrifice, even so, is the mind the caretaker and the supervisor of 
all actions of an individual with reference to the body. The mind 
has the moon as its presiding deity, for its cosmic counterpart. 
What mind is to the body, the same is the moon to the gods. Just 
as brahma has a place of highest importance in the sacrifice and 
is seated near the altar and is mainly engaged in supervision, even 
so, the mind of an individual has a place of supreme importance 
among all organs. 


Moon is said to be the mind of the cosmic being. Sometimes it is 
said to be an offspring of the supreme purusha, as we have it in 
the purusha-sukta. The individual mind is identical with the cosmic 
mind and the moon. This cosmic mind has an important place in 
cosmic bodies, since it is engaged in supervision and has a 
prominent part to play in the working of the world. The cosmic mind 
is assigned the duty of successfully carrying out the world-order. 
Meditation on the identity of this cosmic Being as the yonder moon 
in the universal realm, the mind in an individual, and the brahma- 
priest in the sacrificial rite, is an aid to attain liberation. 


Thus there are various ways of liberation from death. There are 
many more meditations on similar lines. 


With the word iti in the concluding portion of this mantra, the topic 
regarding transcendence is concluded, and with the word atha, the 
text introduces another topic regarding the acquirements or 
attainments by meditation, based on resemblance in the sacrifices. 


waded Aaa, PAINAA AAA PRANA; 
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7."Yajnavalkya!" thus said (Asvala), "with how many rig verses will 
this hotr priest perform (the rites) in this sacrifice today?" 
(Yajnavalkya replied): "With three." (Asvala asked): "Which are 
those three?" (Yajnavalkya replied): "Preparatory, oblational and 
benedictory verily the third." "What does one win by these?" (asked 
Asvala and Yajnavalkya replied): "Whatever there is living here." 


Asvala now puts his fifth question as to the number of verses from 
the rigveda chanted by the hotr priest in the performing of the rites 
in the sacrifice that was being performed by Janaka then. 
Yajnavalkya replied that the hotr performs the sacrifice with three 
kinds of rik verses. On being asked about the details of those three 
kinds, Yajnavalkya named them as the preparatory, the oblational 
and the benedictional. 


The preparatory hymns are those which are addressed to the deity 
inviting him to be present at the offering to be made to him. All 
invocatory verses come under this group. 


The oblational verses are those which are recited just when the 
adhvaryu is about to offer the oblations to the sacred fire. This type 
of verses is invariably preceded by the word ye-yajamahe. These 
verses are abundantly found in the rigveda. All verses which are 
recited for oblational purposes come under this group. 


The panegyric or benedictional verses are those which are recited 
addressing the god in praise, praying for benediction. These 
verses are generally chanted at the end of a sacrificial rite. This 
type of verses sometimes contains an enumeration of the names 
of various gods, praying for blessings, at the end. Such verses 
differ from nivid, in so far as they invoke his blessings, whereas 
nivid is an enumeration of various names of the god inviting him to 


be present at the sacrificial altar. All such verses that invoke the 
blessings of the deity, are grouped under this third type. 


What does the sacrificer win through the chanting of these types 
of verses, was the next question put by Asvala. Yajnavalkya replied 
that he wins whatever there is living in the three worlds. That is to 
say, the sacrificer obtains all, as a result of his meditation on the 
above three types of verses or hymns. 
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8. "Yajnavalkyal" thus said (Asvala), "How many oblations will this 
adhvaryu offer in this sacrifice today?" "Three," (said Yajnavalkya). 
"Which are those three?" (asked Asvala). "Those which when 
offered flame up, those which when offered make much noise, 
those which when offered sink down," (replied Yajnavalkya). "What 
does one win by these?" (querried Asvala). "By those which when 
offered flame up, one wins indeed, the world of gods, for the world 
of gods seems to be bright. By those which when offered make 
much noise, one wins indeed, the world of manes, for the world of 
manes seems to be too noisy. By those which when offered sink 
down, one wins indeed, the world of men, for the world of men 
seems to be below." 


This mantra is set forth to explain the process of meditation on the 
three types of oblations which the adhvaryu priest offers in the 
sacrifice. These three oblations are indicated by their natures. The 
meditation is based upon similarity. 


The mantra aims at pointing out to the adhvaryu priest that he 
should meditate on different articles of offering as those particular 


worlds which he wishes to win through them. As a result of such 
meditation, he will win those worlds. 
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9. "Yajnavalkya," thus said (Asvala), "With how many gods, does 
this brahma (priest) from the right, protect the sacrifice today?" 
"With one," (replied Yajnavalkya). "Which is that one (god)?" 
(asked Asvala). "The mind alone (is that god). Endless indeed is 
the mind. Endless are world-gods. An endless world indeed, does 
one win thereby," (replied Yajnavalkya). 


Again Asvala questions as to the number of gods with whose 
support the brahma-priest protects the sacrifice. Here, Asvala 
purposely used the word 'gods' in plural number in order to puzzle 
and mislead Yajnavalkya. Yajnavalkya replied that the only god 
through whom the brahma-priest superintends the sacrifice is the 
mind; for it is through mind that he, brahma, seated in his place, 
does his duty of supervising the sacrifice and correcting error, if 
any, committed therein. Mind alone is the supervisor. It occupies a 
place of distinction and importance over all other organs. It 
operates upon all actions and deliberations. 


And again, this mind has infinite forms on account of its 
modifications. Just as the mind is infinite, so are the gods. For, the 
gods identify themselves with the infinitude of the mind. 


The result of this meditation is supremacy and victory over endless 
worlds, as declared by this scripture. 
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10. "Yajnavalkya!" thus said (Asvala), "how many hymns from 
rigveda will this udgatr priest chant in this sacrifice?" "Three," (said 
Yajnavalkya. Asvala again asked:) "Which are those three?" 
(Yajnavalkya replied:) "The preparatory, the oblational, the 
laudatory verily, the third." "Which are those that are related to the 
body?" (questioned Asvala). "prana indeed is the preparatory 
(hymn), apana is oblational (hymn), vyana is laudatory (hymn)," 
said Yajnavalkya. "What does one win by those?" (asked Asvala). 
"Verily, one wins the earth-world by the preparatory (hymns), the 
sky-region by the oblational (hymns), the heavenly world by the 
laudatory (hymns)," (said Yajnavalkya). Thereupon, the hotr priest 
stopped questioning. 


This mantra deals with the meditation on the three types of verses 
already explained, as identical with the three vital airs in the body, 
the prana, apana and vyana. The preparatory verse is to be 
meditated as prana, the oblational as apana and the laudatory as 
vyana. This relation of the hymns with the vital airs, is meant for 
making the meditation easier, for one can meditate more 
successfully upon those which are closely related to one's own 
body. It is more so with the udgatr priest, since his duty consists of 
chanting sama-mantras with proper accents, which demands a 
certain amount of control over his breath which is the manifestation 
of prana. 


He should meditate upon prana, as identical with the preparatory 
verses. By such connection he will be able to meditate upon the 
earth, which is related to prana and puronuvakya verse on account 
of certain similarities in their nature and action. The vital air prana, 
the preparatory verse, and the earth-these three form one group. 
The aspirant should start his meditation from the sacrificial hymns, 
then gradually proceed to the vital air and finally meditate upon the 


earth. Meditation is on their identity. Winning the whole of this earth 
is the result of this meditation. 


Similarly, one should consider oblational hymns in close 
connection with the apana and the sky region, and meditate upon 
their identity. The meditator on this wins the intermediate world. 


Likewise, the benedictional hymns should be meditated as 
identical with vyana and the heaven-world. The result is attainment 
of the highest heaven. 


Thus the udgatr priest who is assigned the duty of chanting hymns 
from sama-veda in a sacrifice, should consider his hymns as 
identical and united with the three-fold breaths, through which he 
produces upward accents, outward accents and diffused accents. 
Lastly, he should identify through meditation with the three worlds 
based on their similarity in nature and action, with the three hymns 
and the three vital airs. 


By such meditation, the udgatr priest will transcend the limitations 
of sacrificial rites which are invariably attended by desires and their 
fulfilment. If the sacrificer and the priests of the sacrifice do not 
practise this meditation, identifying themselves with the higher 
planes of consciousness, they will be, as it generally happens, 
entangled in the clutches of death in the form of this transmigratory 
life. 


When all his questions were answered, the hotr priest Asvala 
resumed his seat and did not put any further question. 


Summary 


This section gives a number of meditations which may be said to 
supplement the meditations on prana mentioned in the udgitha- 
brahmana (I-iii). Apart from the very interesting and instructive 
story of Janaka's sacrifice and the debate that followed among the 
assembled saints and scholars on the one side and sage 
Yajnavalkya on the other, this section first gives the spiritual 
aspirants four meditations which result in transcendence of 
limitations caused by (1) the accessories of sacrifice, (2) time in 


the form of solar day and night caused by the rotations of the earth, 
(3) time manifesting as the dark and bright fortnights caused by the 
movement of the moon, and (4) the attainment of the heavenly 
world. All the factors involved in a sacrifice are mortal, being 
subject to death. The sacrificer himself, the sacrifice, the various 
accessories used for it, the act of sacrifice and also the results that 
accrue from the sacrifice, are perishable and they die one day or 
the other. But the sacrificer can free himself from death if he 
meditates on speech, fire, the presiding deity of speech and the 
priest hotr, as identical with himself. Similarly if he meditates on the 
identity of the eye, the organ of sight, its presiding deity the sun, 
and adhvaryu, the yajurveda priest, with himself, he would 
transcend the limitations of time caused by the solar days and 
nights. Meditation on the identity of prana, the vital force 
functioning in the body, its cosmic counterpart hiranyagarbha and 
the sama-veda priest called udgatr, with the sacrificer, results in 
the transcendence of the limitations caused by time in the form of 
lunar fortnights, the bright and the dark. The sacrificer would attain 
heavenly worlds and be released from this mortal world, if he 
meditates on the identity of himself with the brahma, the priest in 
charge of the whole sacrifice, the mind and its presiding deity, the 
moon. 


Four more meditations are given in this section. The first is on the 
three classes of rig-mantras - the introductory or preliminary, the 
intermediary or oblational, and the laudatory or eulogistic. The 
result is the attainment of everything in the three worlds. The 
second meditation is on the three kinds of oblations offered and 
the mantras chanted by the adhvaryu priest in the flame of the 
sacrificial fire that goes up straight, in the flame that makes loud 
noise, and in the flame that penetrates, as it were, into the earth. 
The result is said to be the attainment of the worlds of gods, manes 
and men, respectively. The third meditation is on the visvedevas 
who are infinite in number, the manifestation of the one god, the 
mind. The modifications of the mind being infinite, infinite are the 
gods and infinite are the results of this meditation. The fourth and 


the last meditation enjoined in this section is on the three kinds of 
rig-mantras referred to above viz., the preliminary, the intermediary 
and the laudatory, as identical with prana, apana and vyana, 
respectively. The result of meditation is the attainment by the 
meditator, of the three worlds - the earth, the sky and the heaven. 


Thus Ends the First Section Entitled 
Asvala-Brahmana in the Third Chapter 


SECTION II 
ARTABHAGA-BRAHMANA 


In the preceding section the process of transcending ‘death’ in the 
form of accessories in sacrifices, the time factor, etc., through 
certain meditations, has been explained. It may be asked what that 
‘death’ is, the transcendence from which has been indicated. Of 
course, in the preceding section itself it has been explained in 
some detail. This section further explains the nature of that ‘death’ 
which is a product of ignorance in the individual. To be more 
precise, this section explains 'death' as attachment to the various 
sense-organs and their objects. These sense-organs and their 
objects arrest the individual and keep him subservient to them. 
Thus, he becomes bound to this ever-recurring phenomena of birth 
and death, together with its concomitants in the form of pleasure 
and pain. The entire range of relative existence is swayed and 
overcome by this death which is nothing but attachment to sense- 
objects. Meditation and Knowledge give freedom from this 
attachment, which leads to final Liberation. The very conception of 
duality is a form of 'death’. Until it is transcended, until the sacrifice 
and its accessories, meditator and the object of meditation, means 
and ends, are conceived as inextricably interrelated and as 
identical, duality continues to survive. In order to effect this 
transcendence, it becomes inevitable to acquire a clear knowledge 
of the forms of ‘death’. It is through such a knowledge alone that 


the meditator can avoid their mal-influence and make attempts to 
surpass the evil infected by them in different forms, because one 
can get rid of the fetters, only after having known that one is bound 
and also the nature of the fetters with which one is bound. The 
present section deals with the nature of bondage in the form of the 
senses and their objects. 
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1. Then Artabhaga hailing from the line of Jaratkaru, questioned 
him: "Yajnavalkya," thus (he) said, "how many perceivers (organs) 
are there? How many super-perceivers (objects) are there?" 
(Yajnavalkya replied:) "eight perceivers (and) eight super- 
perceivers." (Artabhaga asked:) "which are those eight perceivers 
and eight super-perceivers?" 


After the hotr priest Asvala stopped questioning, Artabhaga, the 
son of Ritabhaga, belonging to the line of Jaratkaru, addressed 
Yajnavalkya and started questioning him. 


Artabhaga asked about the number of grahas and the atigrahas. 
By these two terms, the questioner meant the organs, both the 
sense-organs and the motor-organs, and their corresponding 
objects. graha is that which perceives, and hence, it stands to 
denote an organ. atigraha is that which is greater than a graha. 
Here it means an object, since objects exert a great influence on 
the organs. 


Yajnavalkya said that there were eight organs and eight 
corresponding objects. When asked about their details, 
Yajnavalkya enumerated them in the following mantras. 
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2. "The organ of smell is verily a (Sense) organ. It is seized by 
odour, its object, because one smells odour by the inbreath. 


3. "The organ of speech is verily a (motor) organ. It is seized by 
name, its object, because one calls out names through speech. 


4."The organ of taste is verily a (Sense) organ. It is seized by taste, 
its object, because one knows tastes by the organ of taste. 


5. "The eye is verily a (sense) organ. It is seized by form, its object, 
because one perceives forms by the eye. 


6. "The ear is verily a (sense) organ. It is seized by sound, its 
object, because one hears sound by the ear. 


7. "The mind is verily a (Sense) organ. It is seized by desire, its 
object, because one desires by the mind. 


8. "The hands are verily a (motor) organ. They are seized by work, 
their object, because one works by the hands. 


9. "The skin is verily a (Sense) organ. It is seized by touch, its 
object, because one feels touch by the skin. These are the eight 
organs and the eight objects." 


Yajnavalkya enumerates the organs designated through the term 
graha in the text, as nose, the organ of smell; speech, the organ of 
articulation and sound in general; tongue, the organ of taste; eye, 
the organ of perception; ear, the organ of audition; mind, the organ 
of deliberation; hands, the organ of action; and skin, the organ of 
touch. He also enumerates their respective objects. It is a fact that 
nose can smell nothing in the absence of odour; speech can say 
nothing in the absence of sound, and similarly the rest of the 
organs too cannot do their respective functions if the 
corresponding objects are not presented to them. Eyes are able to 
perceive, just because they are presented with a form and with the 
necessary stimuli to apprehend it, which arises from the object of 
perception. If ear is supplied with sound, it begins functioning. It is 
due to these objects that the organs, which are themselves 
unblemished and untainted, experience both good as well as bad. 
The organ of smell, for example, smells good and foul odour. The 
organ of speech speaks pleasant and unpleasant words, and so 
with the other organs. From this we come to the conclusion that 
attachment is due to the objects which present themselves to their 
respective organs. In order to transcend attachment designated as 
‘death’, one has to control the objects, here referred to as 
atigrahas, which control or cause activity in the senses. It is also to 
indicate that it is the objects that should be tackled first. They 
should first be merged at the respective senses. 


So, then, in order to transcend ‘death’, the aspirant should first 
deliver the senses from their objects, and then withdraw the senses 
into the mind through meditation. 


These are the eight organs and their corresponding objects which 
cause a kind of agitation in the organs which result in attachment 
and hatred. Though usually the organs are said to be eleven-the 
five sense organs, the five motor organs and the internal organ, 
the mind- here in this section, they are said to be eight. Perhaps, 
the sage might be of the view that the remaining three not 
specifically mentioned by him, viz., the genitals, the anus and the 
feet with their objects of pleasure, excretion and movement 


respectively, come under the two organs, the skin and the hands, 
along with their objects of touch and work included among the 
eight. The genitals and sex-pleasure could be considered as 
connected with the skin and touch which pervade the whole body. 
Similarly, the anus and the feet with their objects of excretion and 
movement, can come under the hands and work, since all the three 
organs are connected by the same nadis, subtle nerves. 
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10. "Yajnavalkya," thus (Artabhaga) said, "since all this is food of 
death, who can be that God, whose food is death?" "Fire indeed is 
death, it is food of water; (one who knows this Death of death) 
overcomes further death"-(said Yajnavalkya). 


All this manifested universe is overcome and swayed by death. As 
one eats the food, death swallows everything here in this universe. 
The question raised by Artabhaga is whether there is another entity 
who swallows this death which swallows the worlds, and, if so, 
what is that entity. He must be the Death of even death. The 
Kathopanishad says that the supreme God is He whose sauce is 
death. 


If a particular god is indicated to be the Death of death, then it will 
tend to a regressus ad infinitum, for that particular god too must 
have his death. And, if for this reason, the answer is given in the 
negative that there is no death for death, then liberation or release 
from samsara would become an impossibility, since liberation 
which is immortality is possible only by the destruction of death or 
mortality. Keeping these points in view, the questioner wanted to 
baffle his opponent. So, he put this tricky question which cannot be 
answered in the usual logical manner, but the answer to which has 
to be known from the scriptures alone. 


The wise sage Yajnavalkya answered the question through the 
analogy of fire which is the destroyer of all. Fire destroys 
everything, but it itself is destroyed by water. Thus fire which itself 


is death, is destroyed by water which may therefore be said to be 
the death of death. Similarly, the organs, which experience 
different perceptions and cause attachment which is designated by 
the term ‘death’, are swallowed together with their objects when 
the realisation of the Self dawns. That is to say, by meditation on 
various materials and accessories of the sacrificial rites, one 
overcomes natural attachment, and is released from the fetters in 
the form of desires which bind him to actions, rites and their results. 


He who knows this Death of death, who knows the Self by the 
realisation of which the fetters of desires and attachments can be 
got rid of, puts an end to the possibility of further bondage or death. 
This mantra also furnishes us with the idea that until death in the 
form of desire and attachment is eliminated, there can be no 
chance of release from bondage, for the Death of death is no other 
than the process of extinction and annihilation of desires and 
attachment caused by ignorance. Just as the fire, the consumer of 
everything is itself consumed by water, even so, the sense- 
attachment to objects, which is death to the Soul, is annihilated 
when the individual consciousness crosses the limits of the 
phenomenal realm and shifts its centre from the sensual to the 
spiritual, from the object to the subject. Thus, by knowing this and 
also by realising the truth through meditation, the aspirant averts 
death and becomes liberated. 
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11. "Yajnavalkya," said he, "When this (liberated) man dies, do the 
organs leave him or not?" "No," said Yajnavalkya, "here itself (they) 
are united. He swells, is inflated and having become inflated, lies 
dead." 


Do the senses and their objects in the form of impressions in the 
mind undergo disintegration at the time of death of a man who has 


attained liberation? In other words, does the subtle body also leave 
him when the physical body perishes? 


When a liberated man dies, some say that the sense organs get 
disintegrated into their constituents, the subtle elements, without 
any further possibility of quintuplication and embodiment. 
According to this view, the gross, subtle and causal bodies of the 
individual come to a dead stop, for want of further materials in the 
form of residual karmas which determine re-incarnation or re- 
embodiment. The elements which make up his entire physical and 
psychical personality, become powerless and therefore actionless 
and get dissolved into their universal counterparts. The skin goes 
back to the earth, the hairs to herbs and trees, the semen to water, 
and so on. In the same way, the dissolution of psychical personality 
takes place. The mind goes back to the moon, the ears go back to 
the quarters, the eyes to the sun, and so on. Thus the personality 
of the individual is freed from all causes of reincarnation. 


The view of sage Yajnavalkya given in reply to the question is 
practically the same. He does admit the disintegration of the 
psychic personality. But, however, in his view, after the death of a 
man who is liberated, the senses as also their objects in the form 
of impressions, get dissolved and united in the Self itself. It is like 
the light and heat of a lamp getting united with the cosmic fire 
principle, when the lamp is extinguished or like the rays of the sun 
entering into the sun when it sets. The personality of the individual 
consisting of senses and their objects, becomes one with the 
supreme Self, merges in the Atman only, even as waves merge in 
the ocean only. What remains is the physical, gross body which 
undergoes the so-called process of death. It swells up, gets inflated 
and lies motionless. The Self unfettered, as it is, goes nowhere, 
ascends nowhere, travels nowhere. Having become free from all 
limitations, it shines as the supreme Self. What go to the earth, 
water, sun, moon, etc., are the gross, elemental parts which form 
the limiting adjuncts of the physical body and which cause the 
embodiment of the Soul, the fetters as we call them. The idea is 
that the liberated soul after the destruction of the bondage caused 


by the limiting adjuncts, does not go anywhere in space. 'Does not 
go anywhere’ explains the correct meaning of transcendence. It 
removes the commonly misunderstood notion of ascent or 
movement from one lower plane to another higher one. 
Transcendence, in the view of Yajnavalkya, is freedom from the 
fetters of bondage, and never a departure from a particular centre 
to another. 
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12. "Yajnavalkya," said he, "when this (liberated) man dies, what 
does not leave him?" (Yajnavalkya replied:) "The name (does not 
leave him), endless indeed is name, endless are the universal 
gods, endless world indeed he (who knows thus) attains thereby." 


This mantra is given in order to eulogise the liberated man who has 
rent asunder the cause of bondage, the primeval ignorance. 


Although the liberated man dies and everything else connected 
with him gets united with the Self, there continues one thing which 
is connected with his personality even after death. It is name which 
continues to persist in the mouths of people. It is well known that 
the name or renown of such a person continues even after his 
death. It alone does not die or become united in his Self. Even 
though the name is identical with the personality, it exists in spite 
of the disappearance of the personality itself. Of course, to the man 
of realisation, even that name has no existence, for the non-dual 
Consciousness cannot brook the existence of anything other to 
itself. 


Name is eternal and hence infinite. Eternity of the name is itself the 
infinitude. Since visvedevas possess the infinitude of name, they 
are also infinite. One who meditates thus, also attains endless 
infinite worlds. 
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13. "Yajnavalkya," said he, "when the speech of this (unliberated) 
man goes back to the fire, breath to the air, eye to the sun, mind to 
the moon, ears to the quarters, body to the earth, inner space to 
the external space, the hairs of the body to herbs, the hairs of the 
head to trees, and blood and semen deposited into the water, 
where then is this person?" "Dear Artabhaga, take my hand," 
(replied Yajnavalkya,) "we two only shall know of this; this topic is 
not for we two to debate in public." The two, having gone, 
deliberated. What they talked was about karma only; what they 
praised was also karma only. Verily one becomes good by good 
karmas, bad by bad karmas. Thereupon, Jaratkarava Artabhaga 
retired. 


What has been said in the just preceding two mantras, is about a 
liberated Soul who has become free from the bondage of the 
grahas and atigrahas - the organs and their objects. What happens 
to the soul in bondage is being stated in this mantra. In his case 
also, the speech, the vital breath, eye, mind, ear, inner space, 
hairs, blood and semen are said to get united into their respective 
sources. But, nothing has been said decidedly about the person. 
Artabhaga enquires the whereabouts of this person, when the 
physical personality disintegrates due to the departure of the vital 
force. 


It is a well-established fact that the individual jiva which has not 
attained Self-realisation, persists even after the death of the body, 


and assumes various forms one after another and moves from one 
body to another. The concept that the jivas which have enough 
material in the form of samskaras move by some unseen force and 
take new bodies is a fact which is accepted by almost all thinkers. 
But they differ with regard to the impelling force which is the 
determining factor of such transmigration. One cannot easily 
escape by shoving it to the law of accidents or nature or time, and 
the like. Transmigration is the continuation of the personality on 
account of its attachment to objects perceptible to and conceivable 
by the senses and the mind. This attachment persists up to the 
time of release, and till then, the personality assumes various 
bodies in different births. Transmigration is a process of fashioning 
of the jiva into forms suitable for fulfilling the desires lying 
unfulfilled. As long as this process of fashioning and re-fashioning 
continues, the personality persists and proceeds from one kind of 
life to another. It catches hold of a new body before leaving the old 
body, like a leech. Transmigration is a process of jivas going from 
one body to another, with no change in the essential material that 
it carries with it. The only thing the jiva loses is the old physical 
personality and what it has brought to the new body is the subtle 
personality consisting of sense-impressions and its essential 
factors. 


Thus, it is clear that the unliberated jiva journeys in different modes 
of empirical life. Now the point that is under discussion is about this 
jiva and what steps it takes after the fall of the physical body. What 
happens to the jiva after death if it is not liberated is the question. 
This question includes the problem of jiva's fate during the 
intermediate period also. The question 'where then is this person’ 
put by Artabhaga refers to the fate of the jiva during the period of 
transition from one body to another and thereafter. 


This question is answered differently by different schools of 
thought, mimamsakas hold that it is the nature (svabhava) which 
determines the metempsychosis of the jiva. Materialists believe in 
mere change which however does not accept rebirth but asserts 
that every occurrence of individual's coming into existence is 


accidental. To them, this vast universe is a chance occurrence 
which springs from accidental or fortuitous combination of 
elementary particles of matter (yadriccha-vada). Yet, there are 
others such as astrologers, adherents to vedas, believers in a 
personal god, idealists and nihilists who hold time (kaala), work 
(karma), destiny (niyati), mere consciousness (Samjnanam), void 
(sunya) respectively to be the determining factors of the jiva's 
migration to a new body. Thus, the subject is open to dispute. 
Knowing this fully well, Yajnavalkya asked Artabhaga to follow him 
out of the crowded assembly to a solitary place where the two 
could discuss, argue and ascertain the truth of the problem. If 
discussions were held and debated in the open assembly, the truth 
would have become impossible of ascertainment. Artabhaga and 
Yajnavalkya went out of the assembly and debated upon the 
subject of the jiva's migration after death. 


Some others are of opinion that Yajnavalkya took Artabhaga 
outside the assembly, because the question put by the latter is too 
silly to be answered before that august gathering of learned 
scholars and saints. It is too simple and too easy to be answered 
before a large public, for even the illiterate know that an ignorant 
man leading a worldly life after death takes another body according 
to his past karmas. The sage did not want to belittle the learned 
Artabhaga in that assembly of saints and scholars. But at the same 
time, he wanted to answer the question. If he kept quiet, he would 
be considered as defeated. Hence, the sage took his opponent 
away from the court and furnished the answer to his question. 


Both argued upon the views of all important schools of thought on 
this topic, one by one. They discussed the theory of accidental 
causation, the doctrine of karma, naturalism, destiny, 
consciousness and void. As to the cause of rebirth of an 
unliberated jiva, they discussed all possible views which were 
current among the followers of different systems. They also 
discussed the dissolution of the body, the disintegration of the 
elementary particles of matter, the disappearance as it were of 
consciousness from the body, the period of interval between the 


death of one body and the birth of the next one and where the jiva 
stays during the interval. When they came to the point of deciding 
the determining factors which go to form the materials for fresh 
embodiment, they dwelt upon the subject of karma. So long as the 
soul is subjected to the law of karma, it steps out of one portal and 
is made to enter into another. karma is the invariable factor which 
maintains the process of the jiva's rebirth. It is true that the 
individual is responsible for his works. This does not however 
contradict the truth that he is moved like a puppet pulled by the 
strings of his past karmas. What exactly the past karmas have to 
do in causing reincarnation? They create the necessary conditions, 
by presenting the necessary stimulus and materials for the birth of 
another physical medium for the manifestation and exhaustion of 
a portion of the results of karmas. So long as the impressions of 
actions performed in past births remain accumulated in the 
consciousness of the individual jiva, they form the causal power 
and energise the samskaras, and the jiva visualises different forms 
and returns to the world of action in order to enjoy and suffer. 
karma is the invariable cause or effect of an event and is the causal 
connection between the two events which go by the names of 
‘death’ and ‘rebirth’. The spontaneity of an occurrence can be 
determined on the grounds of karma, for the various actions in the 
form of impressions form themselves into a series of links of one 
single chain. The so-called accidental occurrences or events do 
come up spontaneously, but they necessarily presuppose certain 
conditions for their appearance. Those who hold that the 
combination of atoms produces thought, intelligence, 
consciousness, mind and soul and that the consciousness and the 
rest last so long as the body lasts, do not properly take into 
consideration the whole truth on the subject. To them, we have to 
say only this: the combination of atoms or molecules can never 
generate thought, intelligence and consciousness; motion cannot 
produce sensation, ideas and thoughts, and consciousness and 
intelligence are never subjected to movement, for the Self is 
beyond the physical realm. The law which governs the destiny of 
the jiva, determines rebirths, and materialises the new body. This 


is the law of karma, the law of cause and effect. This law operates 
upon the individual and on account of it, one reaps what is pleasant 
and painful. The experiences of an individual which are only 
manifestations of the impressions of his actions, remain dormant 
in the causal body or subtle bodies in the form of samskaras. 
These samskaras, which are the results of past experiences, 
discover or create necessary conditions in order to satisfy the 
unfulfilled desires. This law of causation continues so long as there 
persists even a trace of unsatisfied wish or desire. When the totality 
of karmas in the form of actions, experiences and impressions is 
completely exhausted together with its accompanying factors, the 
jiva becomes unfettered and freed from individualisation, as also 
from ‘death’ in the form of organs and their objects. One enjoys 
good and pleasant experiences by virtue of his good actions and 
suffers pain and misery on account of evil actions and in the 
absence of these two, he is liberated. 


Thus they discussed on the fate of an unliberated jiva who on 
account of the body and organs, actions and their impressions, 
takes a new body, performs fresh acts, enjoys pain and pleasure, 
leaves off that body, takes another, again repeats the same 
process and undergoes re-embodiment. 


When Artabhaga was thus enlightened by Yajnavalkya, they 
returned to the Assembly, and Artabhaga resuming his seat, 
stopped his further questioning. 


Summary 


This section instructs on the nature of bondage which is caused by 
the organs in the body and the objects outside. The attachment in 
the form of love and hatred caused by the mutual interaction of the 
organs and the objects on each other, is verily death, the death of 
the soul, otherwise termed relative existence or samsara. The two 
terms used to signify the senses and objects, viz., grahas and 
atigrahas, are very significant and they reveal their true nature. 
They grasp each other. The senses grasp the objects and the 
objects grasp the senses. The Upanishad says that the objects are 


stronger in grasping than the senses. When we think deeply about 
the nature of these two, we cannot definitely say which is the 
stronger of the two. We may not be wrong if we say that the senses 
are stronger than the objects and the objects are stronger than the 
senses, though it may not be good logic. The two seem to be 
mutually competing with each other as to who is the stronger and 
they have not come to a definite conclusion. Senses are flared up 
by the objects, and the objects in their turn become either more 
attractive or repulsive only when they are contacted by the senses. 
Thus, they mutually energise each other. They also fight with each 
other and destroy each other, eat each other. 


Both are said to be the food of death and an interesting question is 
raised here as to whether there is another death for this death, a 
death to which the death which eats the senses and the objects, 
becomes food. It is answered in the affirmative. Through the 
illustration of water and fire, where fire, which eats up everything, 
is eaten away by water, it is shown that there can exist a death for 
death also. This great Being, the Atman-Brahman swallows death. 
So, one who knows and realises this supreme Being, is freed from 
death. The Kathopanishad says that to this great Being who is the 
Death of death, death who eats up everything is like a pickle or 
sauce. 


The section also states what happens to a knower of Brahman and 
to the ignorant man, after the phenomenon called death. In the 
case of the former, a sage who has realised the Supreme, others 
see the fall of his body when the elements of which the physical 
body is constituted merge in their universal counterparts, their 
cause. The mind merges in hiranyagarbha, the cosmic mind. Thus 
his individuality dissolves in universality. In the absence of 
individuality, universality loses its meaning and what remains is the 
supreme Reality, the non-dual Atman. The Atman is everywhere 
and so, it is said that a knower of Brahman does not leave and go 
anywhere. There is no spatial movement. He has no rebirth. He 
gets sadyomukti, immediate liberation. What remains of such a 
sage? Nothing, mere name or renown remains in this phenomenal 


world. This name has no end and is as though infinite and 
immortal. If one meditates on the name as non-different from the 
visvedevas who are also infinite, one would attain the infinite. 


Though the process of dissolution of the elements in their cosmic 
counterpart is the same in the case of the ignorant man also, there 
is some difference, inasmuch as he is reborn in a new body. And 
what is the cause of his rebirth? It is his own past karmas, the 
unfulfilled desires, the subtle samskaras or impressions. The 
subject of karma is very deep and also subtle. karma in this context 
does not mean any action either physical or mental. It is a particular 
attitude of the whole personality with which one thinks, speaks and 
acts out of ignorance of the real nature of this universe. It is not 
true that every thought or action is productive of a future birth. 
Similarly, it is not all desires that cause rebirth. There cannot be a 
hundred per cent satisfactory answer to this great question of 
death and birth, as long as one is in the relative realm. One has to 
transcend this phenomenal world through knowledge of the 
Reality, when alone one can get the true answer to the cause of 
rebirth. The question itself will dissolve without raising the 
necessity of any answer. 


Thus Ends the Second Section Entitled 
Artabhaga-Brahmana in the Third Chapter 


SECTION Ill 
BHUJYU-BRAHMANA 


The present section is devoted to explain the boundaries of the 
universe, and the limited nature of this vast creation. It also reveals 
the superhuman source of Yajnavalkya's vast scriptural 
knowledge. It is intended to indicate that the results of work, 
however good and also harmonious with the injunctions of 
scriptures they may be, are within the phenomenal realm, and that 
they do not lead one to ultimate liberation, even if the rites 
producing them are combined with meditation. 


Salvation, attained through the knowledge of the Self, is the goal 
of every man. It is unanimously accepted by the srutis as well as 
the smritis to be the state of total cessation of future rebirth and the 
state of complete freedom from misery in this birth. It is not 
becoming something new which one is already not. It is the state 
of freedom from the superimposed fetters in the form of grahas and 
atigrahas, the senses including the mind and their objects. In 
simple terminology, the ultimate release through the Knowledge of 
the Self consists of the dawn of supreme Wisdom, when the false 
ignorance which is the cause of the unreal bondage is dispelled, 
and the jiva realises its identity with the Self, the Atman, 
transcending all kinds of limitations. 


It has been said in the preceding section (Ill-ii-13) that verily one 
becomes good by good karma and bad by evil karma, indicating 
that karma and its result are confined within the realm of the 
relative universe. If karma had any scope or even any possibility to 
effect freedom from bondage, the sruti would not have used the 
expressions 'becomes good' or 'becomes bad". In fact karma, be it 
of any type, quality or value, is of limited scope. The results extend 
as far as the boundaries of the world. Even if it is performed with 
perfectly disinterested attitude and combined with meditation, it 
cannot create or effect the ultimate Liberation, because liberation 
is not a product of any action. It is not attainment of something 
unattained, nor reaching a new place in distant space and time, 


nor is it a modification of some existing entity, nor purification of 
something impure. All results of action can only be either of these 
four, and final liberation does not come under any of them. On the 
other hand, Liberation from bondage is mere disillusionment or 
destruction of ignorance through wisdom, the supreme Knowledge 
about the real nature of God and His creation. 


All actions enjoined in the scriptures confer upon the performer, 
results in the form of sense happiness in this world as well as in 
the heavenly worlds, according to the nature of the good actions 
performed. When the accumulated result of the good actions is 
exhausted by enjoying them, by the force of the remaining actions 
which can be enjoyed only through the medium of a gross body 
and senses, one returns to the earth and assumes the bodies 
appropriate for the experience of those karmas which have 
fructified. Even those, who have performed most virtuous and 
meritorious deeds like the horse-sacrifice, dwell in higher worlds 
only up to a certain period. After enjoying there the result of those 
meritorious actions, they come back to the world and again 
undergo the experience of pleasure and pain and repeat the same 
old process of birth and death. No doubt that rites coupled with 
meditation have a greater efficacy, but nevertheless, it is limited by 
the triad of space, time and causation. 


Supreme Knowledge or Liberation is independent of action and its 
accompanying factors. In other words, Liberation is beyond the 
categories of work and its results which are inextricably connected 
to relative existence. Therefore, one who seeks Liberation should 
avoid prohibited as well as the enjoined karmas, for both are 
factors causing rebirth. It should be borne in mind that one is 
however entitled to do obligatory karmas, which should, on no 
account, be avoided but performed without any selfish motive, at 
the same time dedicating them to God. 


In the present section is explained the scope and extent of 
meritorious deeds, through a story of special significance. The 
story furnishes us with ample evidence that the highest 
.meritorious karma is by no means connected with the ultimate 


Liberation and that its scope is not beyond the manifested 
universe. It also shows that sacrificial rites have only limited effects 
and Liberation through them is, therefore, impossible, since 
Liberation transcends all dimensions of relative existence. The 
highest among all sacrifices is the well-known horse-sacrifice, in its 
dual forms, either as a ritualistic one combined with meditation, or 
as a symbolical sacrifice by meditation alone. The effect which 
results therefrom is either identity with the god of fire and other 
divinities, or the world of hiranyagarbha. But, neither of these is the 
absolute release which is identification of the individual Self, the 
Atman, with Brahman, the Absolute. 
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1. Then Bhujyu, the grandson of Lahya, questioned him: 
"Yajnavalkya," said he, "we were travelling in the Madra territory, 
observing the vow of study. (We) came to the house of Patanchala 
Kapya. His daughter was possessed by a gandharva. We 
questioned him thus: 'Who art thou?' He replied (I am) Sudhanva, 
a descendant of Angirasa.' Then we asked him of the limits of the 
worlds. Then we asked him: Whither had been the descendants of 
Parikshit?' ‘Whither had been the descendants of Parikshit?' | ask 
you, O Yajnavalkya, where were the descendants of Parikshit?" 


Then Bhujyu, the grandson of Lahya, addressed Yajnavalkya and 
questioned him. 


In the beginning of this Upanishad in the first section of the first 
chapter the horse-sacrifice has been given as the symbol for 
meditation on the cosmic Being. There, the meditation is on the 


sacrificial horse as prajapati or virat. From that we postulate that 
the performance of horse-sacrifice produces individual and 
collective results as well. Of these two, the individual result of 
horse-sacrifice is confined to the dimensions of the universe and, 
therefore, the performer attains identity with the deities of fire, sun 
and air. The collective results of this meditation is attainment of 
identity with hiranyagarbha, also known as Cosmic Intelligence, 
the First-born, the sutratman, the manifested universe whose 
extent in space is stated through the story in this section which 
serves as an indirect approach to the subject under discussion. 
Bhujyu, instead of asking directly about the utmost result one can 
attain through the performance of the highest meritorious karma, 
puts before the sage an incident from his own life and, by and by, 
asks the whereabouts of the descendants of Parikshit, the 
performers of very many horse-sacrifices. The four questions that 
this mantra indirectly raises are: 


(i) What is the maximum limit to which performers of noble deeds 
can rise? (ii) What is the path they follow? (ili) What about their 
fate? and (iv) What is the extent of space covered by Cosmic 
Intelligence, hiranyagarbha? 


Bhujyu narrated the story: We were travelling in the lands of Madra 
territory observing the vow of study. We happened to come to the 
house of Patanchala who was a descendant of Kapi. We saw that 
his daughter was possessed by the spirit of a gandharva, a 
celestial being with superhuman skill in music. We questioned him, 
in order to ascertain all about him. From our enquiry we came to 
know that his name was Sudhanva and he was a descendant of 
Angirasa. We had, therefore, no doubt about his knowledge of 
supra-mundane matters. We, therefore, asked him regarding the 
dimensions of the world, and also enquired the whereabouts of the 
descendants of Parikshit. That gandharva told us about the extent 
of the cosmos and informed us about the place where the 
descendants of Parikshit had gone. Now, Yajnavalkya, | have been 
instructed about this superhuman knowledge by that celestial 


being. | ask you whether you know the limits of the cosmos and the 
whereabouts of the descendants of Parikshit. 
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2. He replied: "Indeed he (the gandharva) must have said 
‘assuredly they went there where the horse-sacrificers go'." "Where 
do horse-sacrificers go?" (asked Bhujyu). Yajnavalkya replied: 
"This world is thirty-two times the space crossed by the sun's 
chariot in a day. The earth twice as that, surrounds it. Surrounding 
that earth is the ocean twice as large. Then, in between, there is 
the space as fine as a razor's edge, or as subtle as the wing of a 
fly. indra, by becoming a falcon, delivered them to vayu. vayu, 
placing them in himself, carried them to where the horse-sacrificers 
were. In this manner, he praised vayu only. Hence vayu alone is 
the microcosm; vayu is macrocosm. He who knows thus, conquers 
further death." Thereupon, Bhujyu Lahyayani kept silent. 


In this mantra, Yajnavalkya's reply to those four questions which 
Bhujya had indirectly asked in the preceding mantra, is summed 
up. 

This world which is the body of virat and where people experience 
the result of their past work, is said to be equal to thirty-two times 
the space traversed by the sun's chariot in a day. Around this world 
is the earth which covers twice the area of this world. And 


surrounding that earth which surrounds the world, is the ocean 
which is twice the area of the earth. Only up to this limit of the 
manifested world, the performers of good deeds can go. 


How do these performers go into that realm, is the second 
question, to which Yajnavalkya replied that at the junction of the 
two halves of the cosmic shells, there is an opening which is as 
fine as a razor's edge or the wing of a fly, through which the souls 
of those performers pass. It is so subtle that gross objects have no 
access through it. 


And regarding the fate of persons of high merit, Yajnavalkya said 
as reply to the third question, that their astral body, like a falcon, is 
taken out of its physical limitations and then the sum-total of their 
good merits, referred to here as indra, carries them and makes 
them identical with the cosmic Intelligence which is designated 
here as vayu. That is to say, the results of their good karmas do 
not bind them to another physical body, but by virtue of their being 
noble and righteous, they disintegrate and merge into their own 
sources. These jivas then, in the absence of a medium for re- 
embodiment, become identical with the Cosmic Intelligence, like a 
pot of water merges in the ocean when the pot is destroyed. After 
having become part of Cosmic Intelligence, those jivas become all- 
pervading like hiranyagarbha himself. Thus men of great merit 
become identified with Cosmic Intelligence. But, however, they do 
not get ultimate liberation which is attainable only through Self- 
knowledge. 


To the fourth question, Yajnavalkya replied that Cosmic 
Intelligence covers the entire space, from the microcosm to the 
macrocosm. It fills the entire universe as a whole, and also the 
microcosm in each individual. hiranyagarbha is, therefore, known 
as the inner Self of all beings and also as the Essence of the whole 
universe. From individual's standpoint, He is seen in his 
microcosmic aspect inheriting different bodies of all beings. When 
He is viewed from the cosmic standpoint, He is the totality of all 
selves. Nevertheless, He is the same throughout, like water which 
is same in individual drops, as well as in the ocean as a whole. He 


is microcosmic by virtue of inheriting the body of each being, and 
macrocosmic on account of his being the Self of virat. Hence, the 
space covered by the Cosmic Intelligence is said to be unlimited, 
though bound by space-factor. As far as there is the relative 
universe, so far extends and pervades this Cosmic Intelligence. 


hiranyagarbha is both in the microcosm in relation to the body and 
elements, and in the macrocosm on account of his being the 
aggregate, the one cosmic vital force. 


He who knows thus conquers further death. After leaving this body, 
he becomes identified with hiranyagarbha and does not take any 
more birth to make further death possible. That is to say after the 
death of this body, he will not have an occasion to die again. 


When Yajnavalkya thus replied all the questions, Bhujyu, the 
grandson of Lahya, did not question further. 


Summary 


In this section are given a few glimpses of cosmic geography. 
Many may hastily conclude that all that is given is fantastic and 
fanciful. It is really difficult for the limited intellect of man used to 
grasp only gross things perceptible to the five senses, to make out 
any sense in these descriptions of the vast cosmos consisting of 
innumerable universes. The esoteric experiences of one who 
meditates on hiranyagarbha, the totality of creation, are attempted 
to be expressed in exoteric language. Therefore, unless one raises 
one's consciousness to that high level through intense and 
protracted meditation, all that is said in this section, would remain 
as mere words and their real import would remain hidden. Such 
descriptions occur in certain other Upanishads and Puranas. The 
one cosmic prana or hiranyagarbha pervades as the individual 
prana which is the manifestation of the Self, inside and outside all 
beings, moving and non-moving, in the elements and in the 
celestials. He who meditates on this prana and identifies himself 
with It is freed from further death. When the present body falls, he 
becomes one with the hiranyagarbha. 


Thus Ends the Third Section Entitled 
Bhujyu-Brahmana in the Third Chapter 


SECTION IV 
USHASTA-BRAHMANA 


In the philosophical context so far discussed in the first three 
sections of this chapter, wherein were put forth various enquiries 
with regard to ‘death’ in the form of senses and their objects-grahas 
and atigrahas - and the method of release therefrom, the principle 
of karma was postulated as the ground of operation of the law of 
causality. In this context, it has also been said and illustrated how 
meditation on the universal, confers upon the individual the state 
of identity with the Cosmic Principle. It is true that meritorious 
deeds lead an individual to the attainment of higher planes. It is 
also a fact that heinous deeds drag him down to lower planes 
where he enters the wombs of animals, insects and the like and is 
reborn for eking out the fruits of his ignoble karmas. 


That this law of cause and effect applies to all individuals equally 
and impartially, without any exception, has been already 
discoursed. The question that is raised now in the present section 
is about the entity that undergoes transmigration. Does such an 
entity exist at all, and if it does, what special characteristics does it 
possess? In order to make an enquiry into the nature of the Atman 
and to determine that the Atman is distinct from all else, this 
question is introduced by Ushasta well-versed in the scriptures. 
The present section teaches us that the individual Self who is 
indeed the Atman, becomes free of all bondage when it sheds off 
the influence of the conditioning factors such as the mind, the 
senses, the pranas and the body. All experiences that we ascribe 
to an individual are based upon the erroneous identification of the 
Self with the body, mind and the senses. It is through the 


association with the limiting adjuncts that the Self appears to have 
objective experience, but in truth, It is the witness of all the 
experiences and is the very form of Consciousness. The senses 
and their objective experiences are superimposed on the Self and 
they are not the inherent nature of Consciousness. That is to say, 
the acts of perception, audition and the like are objective cognitions 
of the mind, whereas the Self is the witness of all that. The 
impressions of sense-objects and the objective experiences are 
changing phenomena and they change with every mode of the 
senses and the objects. The Self is the unchanging and eternal 
witness of all objective cognitions. The Self is the ground for all 
empirical knowledge and not an object of it. It is the Seer, but itself 
not seen on any account. It is the Thinker, but itself not an object 
of thinking. Thus, the Self which is the changeless witness of all 
changing phenomena having a beginning and an end, is the true 
Essence of man which cannot be known as an object, though as 
the Subject It is always self-revealed. This is the gist of 
Yajnavalkya's explanation of the Self to Ushasta. 
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1. Now Ushasta, the son of Chakra questioned him. "O 
Yajnavalkya", said he, "who is the immediate and direct Brahman; 
who is the Self within all-explain to me about him." (Yajnavalkya 
replied:) "This is your Self who is within all." (Ushasta again asked:) 
"Which one, O Yajnavalkya, is within all?" (Yajnavalkya replied:) 
"He, who causes respiration through prana, is thy Self within all; 
He who causes expiration through apana, is thy Self within all; He 
who pervades the body through vyana, is thy Self within all; He, 


who causes departure through udana is thy Self within all. He is 
your Self that is within all.’ 


Then Ushasta, the son of Chakra, questioned Yajnavalkya about 
the immediate and direct Brahman. The Absolute is not mediate in 
the sense that nothing obstructs It and nothing can really stand 
between It and one's Self. It is also direct because It is not used in 
any figurative sense. It is the true Self within all. It is the non-dual 
and immanent Reality in the plurality of individual beings, movable 
and immovable. To the question of Ushasta comes the precise 
reply of Yajnavalkya that the Self which is within Ushasta himself, 
is the immanent Self in all. The Self who is the inner reality of 
Ushasta, is the same which is within all. 


But Ushasta could not follow what Yajnavalkya declared through 
the above expressions. Did Yajnavalkya refer to the gross body, or 
to the aggregate of the subtle principles such as the pranas, the 
mind and the intellect, called the subtle body, or something other 
than these two- this is the doubt of Ushasta. If he had referred to 
the gross body to be the Self of all, it is a potent error, since the 
different gross bodies of the individuals cannot constitute the unity 
of the Self within all. And if he had referred to the subtle body to be 
the Self within all, then also it cannot be true of that Self which is 
within all, since these subtle bodies vary from individual to 
individual. Hence, he asked for further clarification. 


Yajnavalkya replied: That which makes the prana function and 
operate in the mouth and nose, which makes one breathe in and 
breathe out, circulates the blood, causes digestion in the system 
and maintains the body alive, even as one makes the marionette 
move and dance, is the intelligent Principle which is behind all 
functions in both the gross and subtle bodies and which is, at the 
same time, distinct from the conditioning factors, the body and the 
organs. This intelligent Principle, the string-puller of the whole 
universe is the Self in Ushasta which is also immanent in all. 


a amaA: BAT fas, sat ah aaa sit 
raddan at Haha; USI MAANSA, A AAT HAR: 
a A amaA; UT a eA Adledt:; PAA Adea HaT: ? 
a KN UV: 7A Ac: A YA A AdAcAN AAN, A 
Aadama fester: | UT A cA Aaleray; Hetseaarga | Tay 
AEAT SINTA Il 2 Il 


Ista gAn ddd MEATA, Il 


2. He, Ushasta Chakrayana said thus: "Just as one might say ‘this 
is a cow’, 'this is a horse’, even so, this has been described (by 
you). Tell me of Him who is the immediate and direct Brahman, 
who is the Self within all." (Yajnavalkya replied:) "This Self of yours 
is within all." (Ushasta again asked): "Which one, O Yajnavalkya, 
you mean is within all?" Yajnavalkya replied: "One cannot see the 
Seer of sight, one cannot hear the Hearer of hearing, one cannot 
think of the Thinker of thought, one cannot know the Knower of 
knowledge, this Self of yours is within all. Aught else than Him is 
perishable." Thereupon, Ushasta, the son of Chakra, resumed his 
seat. 


Then Ushasta who could not still understand the subtle nature of 
the Self explained by the wise sage, said: "Just as one asked to 
describe a cow or a horse might merely say, 'this is a cow’, 'this is 
a horse’, or might describe a cow as something that walks, or a 
horse as something that runs, in the same way you have also given 
an unsatisfactory description of Brahman, through characterising It 
by the various functions of the vital force. | now again ask you to 
tell me something more precise and definite about that Brahman 
who is direct and immediate, the immanent Self within all." 


Being thus pressed by his ignorant opponent, Yajnavalkya said 
that none could define the Self in the way Ushasta wanted, for such 
a definition would contradict the very nature of Brahman, the 
Supreme Self. This Self verily cannot be made known like a cow 


or like a jar, as the Self by its very nature will not brook any 
objectification. For, the Self is the Witness of vision itself. All the 
channels of perception such as seeing, hearing and the like, 
through which objective cognition takes place, are united and 
integrally founded in the Self. Then, through what could one see, 
hear or cognise that Self! The Self is the source of both the 
objective and subjective cognitions. That is to say, the Self which 
is described as the Seer of sight, is ever the same, the eternal 
Witness. And if any one attempts to Know more about Him through 
theoretical source of knowledge and wishes to ascertain His 
absolute nature which is beyond the phenomena, through external 
means of perception and similar proofs as one would ascertain 
about phenomenal objects like a cow or a jar, then it would be 
utterly futile. This Self not only pervades all objects, but also is the 
Witness of the act of pervading. On account of His being immanent 
Consciousness, penetrating and extending in and through all 
beings, He becomes the unseen Seer, unknown Knower, the 
Subject which can never be objectified under any condition. Thus, 
the manifold diversity such as seeing, hearing and the like are 
imaginations on the Self. He is the Witness of all diverse activities. 
At the same time, these functions have no distinct existence 
different from the Self. Particular consciousness refers to objects 
in general. But in that pure Consciousness where subject-object 
distinctions have become extinct, like the waveless, calm, majestic 
ocean, all duality and limitations are obliterated. The conception of 
an immanent Reality in all beings, in which all beings are 
contained, clearly explains also the reason for that Reality being 
devoid of duality. In duality, indeed, hearer and hearing, seer and 
seeing, smeller and smelling, and other forms of objective 
experiences are conceived. But, when the fact of non-duality is 
known, where experience and Being become one, how is it 
possible to postulate the twofold conception of subject and object! 
This is made clear in the mantra through statements such as ‘one 
cannot see the Seer of sight’, 'one cannot hear the Hearer of 
hearing’, ‘one cannot think of the Thinker of thinking’, and ‘one 
cannot know the Knower of knowing’. The Self cannot, therefore, 


be cognised or known or experienced by means of objective 
apprehension. Anything else other to Him is perishable, not 
immortal. ‘Anything else’ refers to all dualistic concepts. Hearing 
this reply of Yajnavalkya, . Ushasta withdrew himself from further 
questioning. 


Summary 


Ushasta's question and its answer in this section reveal to the 
earnest aspirant a great secret which is unknown to the neophytes 
in the spiritual path who, in their ignorance, try to Know or perceive 
their Goal, as if It is some external object. The great sage 
Yajnavalkya says that the Eternal, the Immortal, the Absolute, is 
immediate, being directly experienced, without the mediacy of the 
organs and the mind, being one's own Self, the Experiencer. 
Aspirants who, in their ignorance, want to know and experience It 
like other objects, repeat the mistake of Ushasta who wanted to 
know the Self, as one would know, for example, a cow or a horse. 
Ushasta was told that the very Being he wanted to know is his own 
Self, the innermost entity in him, because of whose existence, all 
the functions of the body like breathing, seeing, hearing, thinking, 
knowing and the like, take place, not only in him but in the whole 
universe. Either because he could not still grasp the import of the 
sage's description, or because he wanted to get some more 
explanation about the Absolute, he made further enquiry. And sage 
Yajnavalkya said point-blank that no one could see the Seer of 
sight, or hear the Hearer of hearing, or think about the Thinker of 
thought, or know the Knower of knowledge. This Absolute which is 
the Self in all, is impossible of definition. It is not possible even to 
give a name to it, or specify it by any means. It is the one non-dual 
Reality that pervades through and through every atom of this vast 
creation like the thread in a cloth and gold in ornament. It is 
however given the appellations of the Atman, Brahman, God, the 
Supreme, the Absolute, and so on, in order to instruct us about It. 
There is nothing other to It and, therefore, it is said that everything 
other to It which comes under what we call the universe is 
evanescent, ever-changing and perishable. 


Thus Ends the Fourth Section Entitled 
Ushasta-Brahmana in the Third Chapter 


SECTION V 
KAHOLA-BRAHMANA 


Although the Self is theoretically accepted on grounds of 
speculative knowledge, it is impossible of direct experience by 
intellectual, metaphysical assertion alone. The actual direct 
experience by the Self in the Self though admitted and emphasised 
by logical and philosophical conclusions, cannot be presented and 
demonstrated as one would present and demonstrate an object, 
say ajar or a cow, as the Self never becomes an object, but always 
remains as the Subject. Still, the scriptures prescribe a practical 
method of attaining the knowledge of the Self which takes the 
aspirant to the highest plane of the absolute, non-dual State. The 
epistemological theory about the Self of all, presented so far, is 
based on logical and intellectual assertion. But what is the practical 
method to be adopted by the seeker for the attainment of the 
Supreme, the Imperishable, the Self, Substratum of the individual 
and the universal? 


We know from experience that acquiring metaphysical knowledge 
is quite distinct from the actual awakening of the Soul in man. In 
this section, the means of liberation, the supreme Knowledge of 
the Self, is declared by introducing the subject of renunciation of 
desire as a precondition. 


The questions put by the two sages, Ushasta in the preceding 
section and Kahola in the present section are practically the same. 
Therefore, a doubt may arise whether the questions refer to one 
and the same Self, or whether they enquire into the nature of the 
supreme Self and the individual Self separately. From a closer 


investigation, it will become clear, that in the present section, an 
enquiry is made into the real nature of the Self and into its 
attainment through renunciation, while in the preceding section the 
subject matter was Its existence independent of the body. The 
questions about the Self raised in this as well as in the preceding 
section, refer to one and the same Self only, by knowing whom one 
becomes that very Self. Hence this section, with a view to intimate 
the way of attainment, re-mentions and re-introduces the same 
question which was put by Ushasta, in the just preceding section. 


Hitherto, the sruti has taught us the advantages of rites combined 
with meditation, the nature of bondage with its stimulating causes, 
the condition of a liberated soul, the condition of a person in the 
state of transmigration, the reward for the highest merit and the 
immanent nature of the Self. Now, the means of emancipation is 
described to enable practice and attainment. 
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1. Then Kahola, the son of Kushitaka, questioned him thus: 
"Yajnavalkya," said he, “tell me that which is the immediate and 
direct Brahman which is the Self within all." Yajnavalkya replied: 


"This is the Self of yours which is within all.” (Kahola again 
questioned:) "Which, O Yajnavalkya, you mean is within all?” 
(Yajnavalkya explained:) "Who transcends hunger, thirst, sorrow, 
delusion, old age and death (that is what | mean). Having known 
that very Self, having risen above the desire for son, desire for 
wealth and desire for worlds, the brahmanas then embraced 
mendicancy; for, that which is desire for son, is verily desire for 
wealth; that which is desire for wealth, is desire for worlds. Verily, 
both these are desires only. Therefore, a brahmana should, having 
renounced learning, wish to live child-like with strength (of 
knowledge). Then, having renounced the child-like attitude and 
also learning, (he becomes) an ascetic. Then, having renounced 
the attitude of a non-ascetic and also of an ascetic (he becomes) 
a brahmana. By what (means of conduct) that brahmana be (or 
move about)? By whichever (means of conduct) would (that 
brahmana) be (or move about), by that (he will move) just like this 
only. Everything else than this is perishable." Thereupon, Kahola, 
the son of Kushitaka refrained from further questioning. 


When Ushasta resumed his seat, Kahola, the son of Kushitaka, 
started questioning Yajnavalkya. The wording of the question 
appears to be the same as that of Ushasta. But, from the answer 
given by the wise sage, Yajnavalkya, it would be seen that it is not 
a mere repetition, but intended to get some more knowledge about 
the Self from Yajnavalkya. 


Yajnavalkya, as in the preceding section, replied the questioner 
that what he asked for is the Self of his, who is within all. 


Questioned again by Kahola, Yajnavalkya started his further 
dissertation on the real nature of the Self. He said that He who 
transcends hunger, thirst, sorrow, delusion, old age and death is 
the Self of eternal nature, which is none other than the supreme 
Brahman. The Self in question is beyond all relative attributes, 
such as hunger, thirst and the like which are caused by Its being 
associated, as it were, with the limiting adjuncts of the body and 
organs and their necessary constituent factors. Blueness attributed 
by a child to the sky, in reality, does not even touch the sky. Even 


so, hunger and the other attributes superimposed on the Self due 
to ignorance do not touch the Self. He is ever beyond them and 
untouched by them. Hunger and thirst have their seat in the vital 
force. Both are vital necessities of the embodied. Sorrow is mental 
dissatisfaction which one feels when the object of his hankering is 
either not achieved or is snatched away. It has its seat in the mind. 
Delusion is an error caused by confusion due to wrong notions, 
and this also has its seat in the mind. Old age is indicative of the 
process of decay going on in the body, marked by loss of vitality, 
eye-sight, appearance of wrinkles and white hairs and the like, 
while death is the final fall of the body. These last two are the 
attributes of the body. 


By showing that the Self transcends hunger and the other 
attributes of the vital force, mind and the body, Yajnavalkya lays 
emphasis on the point that the Self is untouched by these as well 
as all other relative attributes. All such attributes belong either to 
the physical body or the vital force or the psychological organs. 
This Self who is the Self of all is therefore unqualified, not limited, 
not blemished, not modified and unrelated to the body, the vital 
force and the mind. 


Having known that very Self, the Self as such to be their own Self 
and immanent in all, free of all limitations, full and eternal, and as 
a result having given up the desire or hankering for wife, son and 
the like, those wise knowers of Brahman in the past observed 
mendicancy and led the life of renunciates - says this mantra. 


On ultimate analysis, the aim of the seeker is unanimously 
accepted to be the annihilation of every desire and activity 
instigated by ignorance. Desire which is only a form of hankering 
after a pleasurable experience through different means, invariably 
leads to attachment which, in turn, prompts the individual towards 
action. If the individual would only realise the futility of desire for 
sense-objects, he would be able to ward off both the attachment 
and the resultant action also. Then, for whom and for what purpose 
would one desire or act! After all, this entire lot of misery and grief, 
death and rebirth is due to the fact that man cares for his own 


selfish ends without knowing the real nature of his Self and the 
objects of desire. In the effort of self-gratification and accumulation 
of wealth for himself, man neglects even the bare needs and 
comforts of others. He amasses wealth, establishes his family, 
earns name for himself and holds supremacy over others. In this 
long process of fulfilment of his desires, he becomes selfish to the 
core, self-complacent and self-deluded and his attention is diverted 
from all those who are his own brethren. Ultimately, this individual 
attempt for one's own happiness through improper and even 
indecent means assumes larger dimensions. Unless timely action 
is taken, it brings him to utter annihilation. Thus comes the need 
for abstention from desire and the need for renunciation with its 
accompanying factors. It is with this purpose in view that scriptures 
enjoin renunciation of the three main desires, - the desire for 
progeny, the desire for wealth and the desire for worlds - and a 
wandering life practising asceticism. The Upanishad tells us that 
this is not merely on the ground of theoretical knowledge that the 
ancients practised renunciation, but they found that it was the only 
effective means to realise the spiritual Goal. 


Moreover, the need to lead the life of a renunciate is encouraged 
in order to compel the individual to break the walls of narrow 
limitations created by desire for progeny, wealth, name and fame, 
which would be made possible only by accepting the life of a 
renunciate and not otherwise. For, the wise men of ancient times 
realised very well that renunciation was the only means of 
happiness for the desire-ridden man. Real renunciation fructifies 
fully when the devil of desire is buried for ever. Real happiness in 
its full-fledged form is wedded to renunciation. Renunciation 
becomes complete when desires cease and subjective happiness 
dawns. Knowing all this, the wise men turned their back to desires 
and became possessed of the redeeming power of renunciation. 


All different desires are but modifications of one desire alone. The 
different desires are only the different means adopted for the 
fulfilment of one single desired end which is happiness. The mantra 
says that desire, although mentioned as threefold, is really one. 


The desire for progeny is desire for wealth, and desire for wealth 
is desire for worlds. Verily, desire for means in the forms of 
progeny, wealth and worlds is desire for result, viz., pleasure and 
therefore, there is only one desire. 


What is the solution for the problem of desire? The sruti prescribes 
renunciation as the means. The intelligent seeker should know 
from the teacher and the scriptures all about the Self. Then he 
should renounce all desires. This is the culmination of Knowledge- 
says Acharya Sankara in his commentary on this mantra. He is of 
the view that since Knowledge of the Self cannot arise without 
elimination of desires, the latter is enjoined for the former. 
Renunciation is completed and strengthened only with the dawn of 
Knowledge. One should be proficient in scriptural knowledge. But 
learning alone cannot effect cessation of desire. Hence, 
renunciation is enjoined with a view to have the Knowledge of the 
Self. 


The knower of the Self, after renunciation, is directed to live like a 
child. It does not mean that he should have all the perversity of a 
child. He should be child-like and not childish. By ‘child-like’, states 
the sruti, does not mean that such a knower should be without the 
sense of purity and impurity, and should freely attend to the calls 
of nature, irrespective of place and other circumstance, and should 
talk and eat like a child. But, it means that the Knower should be 
pure without cunningness, arrogance, egoism and sensual 
passion, like a child. Just as the innocent child is the embodiment 
of simplicity, does not manifest any undesirable trait and does not 
make a show of its virtues, even so, the Knower of Brahman does 
not make display of himself before others, does not publish and 
proclaim his learning, wisdom, divine nature and goodness. Here 
again, Sri Sankaracharya interprets the word balyena occurring in 
the mantra as 'with the strength born of the Knowledge of the Self’. 
The Knower of Brahman depends on the strength that comes out 
of the atma-jnana which he possesses, unlike others who derive 
their strength from external sources such as progeny, wealth, 
social position and the like. 


Being free from ostentation and supported by the strength derived 
from the knowledge of the Atman he becomes a muni or an ascetic. 
Nobody knows him either as noble or ignoble, as ignorant or 
learned, as well-conducted or ill-conducted. He is a brahmana. 
Quietly devoted to the Supreme, the wise man passes his life 
unknown, walking on this earth, as if he were blind, unconscious 
and deaf. His real nature and conduct are hidden. 


He is an ascetic. After enjoining first scholarly attainments, then 
child-like simplicity, Yajnavalkya prescribes continuous meditation 
to co-exist with the previous two conditions, with a view to the 
realisation of Brahman. 


mouna, meditation, is enjoined on the individual as an aid to ward 
off the sense of diversity which might persist in him. muni means a 
person who constantly meditates on Brahman. Constant 
meditation is the other auxiliary observance for one who is already 
possessed of erudition and child-like innocence and is possessed 
of the strength of atma-jnana. Incessant meditation is highly 
beneficial for one who has not yet attained complete oneness with 
the Self and who experiences plurality on account of the erroneous 
idea of reality in multiplicity. Hence, meditation is enjoined as 
helpful to Self-realisation. 


After he has transcended all learning, the child-like state and has 
become a muni, let him now transcend that state as well as its 
opposite or counterpart. Now he becomes a brahmana, possessed 
of the knowledge of Brahman, free from all desires. 


How does such a brahmana move in the world? What will be the 
mode of his behaviour? Yajnavalkya says that he may adopt any 
means of conduct. This indicates that there is no question of 
external restraint in his case, since he is perfectly moral and is an 
embodiment of compassion by his very nature. His spirit is totally 
other-worldly, but his life is not colourless. Such a person cannot 
be expected to exhibit even the slightest tinge of recklessness in 
his behaviour. On the other hand, he transforms his energy and 
expresses it through renunciation of desires and through 


manifestation of love that is universal and all-embracing. He may 
be misunderstood as a pessimist or even called a parasite of the 
society by the ignorant. In fact, every tendency expressed by him 
is directed towards the infinite and unending happiness of the 
whole world. 


Anything else other than this great Reality is perishable, an illusion 
or dream, a mirage. Anything else other than this Self is liable to 
suffer a lot. 


Hearing this most erudite exposition of renunciation by the wise 
knower of Brahman, Kahola withdrew from the debate. 


Summary 


This fifth section gives more about the knowledge of Brahman and 
about a Knower of Brahman, as reply to the question of Kahola. 
We may say that the exposition given by sage Yajnavalkya here 
pertains to what happens to a knower of the Absolute and how he 
will conduct himself in this world after the dawn of the great 
experience of the Absolute. In other words, this section gives the 
marks of a sthitaprajna who is also a brahmana, a bhakta, a 
gunatita, an  ativarnasrami-one whose consciousness is 
established in the Supreme, who is also a knower of Brahman, a 
devotee of the Lord, one who has transcended the three gunas, 
sattva, rajas and tamas, and one who has transcended all social 
and religious distinctions. All these five epithets are almost 
synonyms. Just as one who wakes up from a dream is not at all 
concerned with what he experienced in the dream, be it the most 
painful or pleasurable, even so, one who has realised the Absolute 
is no more attracted or repelled by anything in this phenomenal 
world. He knows that the mutual attraction and repulsion of the 
senses and their objects are due to the presence of the Atman, his 
own Self, the Self in all. He also knows that the whole world of 
sense-objects and their interaction are the expressions of the one 
Self, the Atman-Brahman. So, to him, the world perceived through 
the senses and the mind is nothing but the pure Consciousness. 
To him, nothing is external and nothing is internal, the distinction 


having been erased out completely by the knowledge Supreme. 
He has got the unshaken conviction that the empirical reality as 
well as the illusory reality experienced in the waking and dream 
states respectively, as also their apparent absence experienced in 
deep sleep, are nothing but the manifestations of the one non-dual 
Self which remains unchanged and retains its pristine purity 
throughout, in the past, present and future, before creation, during 
manifestation and after dissolution. This is the conclusion arrived 
at from the exposition given by sage Yajnavalkya in reply to 
Kahola's question. 


Thus Ends the Fifth Section Entitled 
Kahola-Brahmana in the Third Chapter 


SECTION VI 
GARGI-BRAHMANA 


What is the ultimate cause of this world, and how does it stand in 
relation to that ultimate cause? This section discusses these 
questions and determines Brahman to be the ultimate cause of all 
this universe which is also non-different from Brahman. This world 
which is said to be an effect is really non-different from Brahman, 
the cause. In reality, cause and effect are one, like the ocean and 
its waters, or as a lump of clay and jar made out of it. The effect is 
perceived only when the cause is present in it, otherwise not. A pot 
or a cloth will not exist when the clay or the thread of which they 
are constituted is absent. Hence, the effect is said to be not 
different from its cause. 


But, some say that there is no fire in the smoke, and that the smoke 
being the effect of fire, ought to contain fire in it according to the 
above-said view. The reply is that smoke is not the effect of fire. 
Smoke is really the effect of dampness in the fuel. The damp fuel 
comes in contact with fire and smokes off its earthly particles. The 
smoke and the fuel are identical. We can recognise the fuel in the 
smoke. This is proved by the fact that the smoke has smell, just as 
the fuel has. The smell of smoke is generally of the same nature 
as that of the fuel. 


The phenomenon of the universe is seen because of Brahman. 
The universe is non-different from Brahman, because it was 
existent in Brahman even prior to its apparent manifestation, it 
exists in Brahman only during its manifestation and dissolves or 
disappears finally in Brahman alone. 


The present section states that the effect is pervaded by its cause, 
the limited by the unlimited, the gross by the subtle. The law of 
cause and effect is applicable in this relative universe in space and 
time, but does not exist in the Absolute which transcends space, 
time and causation. 
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1. Then Gargi, the daughter of Vachaknu, questioned Yajnavalkya: 
"O Yajnavalkya," said she, "since all this is pervaded by water, like 
the warp and woof in a cloth, by what indeed is water pervaded like 
the warp and woof in a cloth?" "By air, O Gargi", (said 
Yajnavalkya). "By what indeed is air pervaded like the warp and 
woof in a cloth?" "By the intermediate worlds, O Gargi," (replied 
Yajnavalkya). "By what indeed are the intermediate worlds 
pervaded like the warp and woof in a cloth?" "By the worlds of the 
gandharvas, O Gargi," (replied the Sage). "By what indeed are 
gandharva-worlds pervaded like the warp and woof in a cloth?" "By 
the worlds of the sun, O Gargi," (replied Yajnavalkya). "By what 
indeed are the worlds of the sun pervaded like the warp and woof 
in a cloth?" "By the worlds of the moon, O Gargi," (replied 


Yajnavalkya). "By what indeed are the worlds of the moon 
pervaded, like the warp and woof in a cloth?" "By the worlds of the 
stars, O Gargi", (said Yajnavalkya). "By what indeed are the worlds 
of the stars pervaded, like the warp and woof in a cloth?" "By the 
worlds of the gods, O Gargi", (said Yajnavalkya). "By what indeed 
are the worlds of the gods pervaded like the warp and woof in a 
cloth?" "By the worlds of indra, O Gargi," (said Yajnavalkya). "By 
what indeed are the worlds of indra pervaded like the warp and 
woof in a cloth?" "By the worlds of prajapati, O Gargi", (said 
Yajnavalkya). "By what indeed are the worlds of prajapati 
pervaded, like the warp and woof in a cloth?" "By the worlds of 
Brahma, O Gargi," (said Yajnavalkya). "By what indeed are the 
Brahma's worlds pervaded, like the warp and woof in a cloth?" He 
said: "O Gargi, do not question too much. Let not your head fall off. 
O Gargi, you are questioning too much about a divinity which is not 
to be so questioned. Do not question too much." Thereupon, Gargi 
Vachaknavi retired. 


When Kahola retired, Gargi, the daughter of Vachaknu, stood up 
and started questioning Yajnavalkya. 


She started by saying that this gross earth is founded in or 
pervaded by water, as an effect is by a cause. The scriptures say 
that the earth element is a manifestation of the water element. 
Thus, earth is the effect of water, its cause. As the cause pervades 
the effect, like the warp and woof in a cloth, water pervades the 
earth. Water is the support for earth, and earth is said to be 
founded on water. What is the support for water, even as water is 
the support for earth? This is the first question put by Gargi. 


Yajnavalkya replied that water is pervaded by air which is finer and 
subtler than water and which is its cause. Air supports water. Gargi 
pushed further and asked for the cause of air. Through a series of 
questions that followed, they passed on from the gross, to the 
subtle, and then to more subtle manifestations, by passing through 
the intermediate worlds, to the worlds of the sun, the moon, the 
stars, the gods, indra, prajapati or virat and finally arrived at the 
world of brahma or hiranyagarbha, the first-born, the supreme 


Person, the cosmic prana, mind and intellect. He is the first 
manifested cause of this universe. 


Gargi did not stop. She questioned Yajnavalkya as to the cause of 
hiranyagarbha. But Yajnavalkya protested and warned her not to 
disregard the proper and accepted method of enquiry into the 
nature of the supreme Deity, by continuing to pursue her logical 
procedure. Even to understand and attain the state of 
hiranyagarbha, the individual intellect intellect must dissolve into 
its universal counterpart. When the human intellect has thus no 
more existence, where is the place for logic, a creation of the frail 
intellect of man! The cause of hiranyagarbha is isvara and cause 
of isvara is Brahman, the Absolute. isvara and Brahman are 
beyond the reach of the instruments of mind and speech. And 
logical argumentation which depends on these two instruments, 
cannot function beyond the realm of hiranyagarbha. One who 
attempts to know the Absolute through the intellect will only meet 
with utter failure which is figuratively referred to as falling of the 
head. He has to bend his head. The only means to know the 
Absolute is to approach the scriptures through one's spiritual 
preceptor. 


Having been thus warned by Yajnavalkya, Gargi did not question 
further and resumed her seat. 


Summary 


The special feature of this sixth section is that in this section, both 
the questioner and the replier are knowers of the Atman. The 
questioner Gargi, a lady saint and sage, is also an adept in logical 
argumentation. Following the logic that every effect should have a 
cause, she starts with earth which has water as its cause, for in the 
order of creation the element earth in shown as having come out 
of the water element. Water which is the cause pervades the earth, 
its effect. Now, this water in its turn is only an effect, and its cause 
is shown to be air which is subtler than water. Again, air as the 
effect, ether or the intermediate world becomes the cause. Tracing 
the causes further to more and more subtle principles, the 


Upanishad enumerates through the mouth of sage Yajnavalkya, 
the region of the celestial minstrels and then the worlds of the sun 
and the moon. These are not the physical sun and moon, but they 
are the original conditions of the planetary system from which all 
the planets have come out. Going further along the chain of causes 
and effects, we reach more subtle realms as the causes of lower, 
less subtle planes, such as the world of the stars, the world of the 
gods, the world of indra and then the world of prajapati or virat, the 
cause or source of all gross worlds. The words ‘subtle’ and ‘subtler’ 
have been used only comparatively, in the sense that causes are 
subtler than their respective effects. The world of virat is the effect 
of the world of hiranyagarbha, sutratman who pervades everything, 
like a thread in a garland of flowers, with the difference that while 
the thread and flowers are considered different in the empirical 
realm, hiranyagarbha and the different worlds with all the objects 
therein are really non-different. Everything here is the one cosmic 
Being, also called Brahma. What is the cause of the world of 
Brahma, was the last question of Gargi, in this section. This 
question is not answered by Yajnavalkya on the ground that the 
question is inadmissible in logic. Reasoning cannot furnish an 
answer to this question. Intellect can know the cause of effects and 
not the cause of all causes. The section closes with a warning from 
Yajnavalkya that one should not depend upon logical reasoning to 
transcend hiranyagarbha, the cosmic Intelligence. Gargi again 
appears in the eighth section, and there, leaving off her logical 
approach, continues the enquiry from a different standpoint. 


Thus Ends the Sixth Section Entitled 
Gargi-Brahmana in the Third Chapter 


SECTION VII 
ANTARYAMI-BRAHMANA 


With the questions of Uddalaka, the son of Aruna, begins this 
section on the discussion about the antaryamin, the Internal Ruler, 
the sutratman, the Cosmic String holding all the worlds together, 
the Immortal, the Immanent Soul. 
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1. Then Uddalaka, the son of Aruni, questioned him thus: 
"Yajnavalkya," said he, "in the land of Madra, we were living in the 
house of Patanchala Kapya, studying about sacrifice. His wife was 
possessed by a gandharva. We asked him: 'Who art thou?’ He 
said: '(I am) Kabandha, the son of Atharva’. He asked Patanchala 
Kapya and his students: 'Do you know, O Kapya, that (cosmic) 
Thread, by which this world and the other world and all beings are 
strung together?’ Patanchala Kapya replied: ‘Adorable sir, | do not 


know that'. He asked Patanchala Kapya and his students: 'Do you 
know, O Kapya, that Inner Controller, who from within controls this 
world, the other world and all beings?’ Patanchala Kapya replied: 
‘Venerable sir, | do not know that.' He spoke to Patanchala Kapya 
and his students: 'Indeed he, O Kapya, who knows that sutra and 
that Inner Controller, is a knower of Brahman, a knower of worlds, 
a knower of gods, a knower of vedas, a knower of beings, a knower 
of Self, a knower of all’. (Uddalaka said to Yajnavalkya:) ‘That 
which he explained to them, | know. If you, O Yajnavalkya, not 
knowing that Thread and that Inner Controller, drive away the 
cows, meant for the best brahmana, your head will fall off'." "Indeed 
| Know, O Gautama, that Thread and that Inner Controller" (said 
Yajnavalkya). "Indeed anyone might say this 'I know’, '1 know’; 
what you know, do tell that", (said Uddalaka). 


Seeing Gargi retiring from the debate, Uddalaka, the son of Aruni 
rose up and accosted Yajnavalkya. He started by narrating an 
incident in his life. He with some others were living in the house of 
Patanchala Kapya, a descendant of Kapi, in the land of Madra, 
studying about sacrifices. 


Patanchala's wife was possessed by a celestial spirit. Out of 
curiosity, they enquired about that spirit and came to know that he 
was a gandharva, Kabandha by name, the son of Atharva. That 
spirit of gandharva asked Patanchala Kapya and his pupils in turn, 
whether they knew that cosmic Being, the sutratman, in whom this 
world of ours and the other worlds of gods and manes and all 
beings from brahma, the creator, down to an ant, are strung 
together like beads in a thread. Patanchala did not know about that 
Being, and he therefore replied in the negative. Again, that spirit 
asked whether they knew the antaryamin, the Inner Controller who 
controls this world, the other world and all beings from within as a 
puppet by a string. This also Patanchala knew not and so replied 
to that effect. Thereupon, the spirit of Kabandha told Patanchala 
and his pupils that one who knows that sutratman and the Inner 
Controller is a Knower of Brahman, of worlds, of gods, of vedas, of 
beings, of the Self and of all the universe, and explained to those 


who were present there about the cosmic Being, the Inner 
Controller. Uddalaka informed Yajnavalkya that he (the former) 
knew all about that Being and asked Yajnavalkya whether he knew 
anything about Him. If he did not know the cosmic Inner Controller 
whom that gandharva revealed and had taken away the cows 
which are meant only for the most learned, Uddalaka said that he 
had to accept defeat and had to return the cows and bow down 
before the assembly. 


Yajnavalkya unassumingly said that he knew the Cosmic Thread 
and the Inner Controller. Uddalaka was not satisfied. He wanted to 
ascertain the truth of his (Yajnavalkya's) statement through an 
exposition from Yajnavalkya. So, he compelled him to prove that 
the latter knew all about the Being by explaining It before the 
learned assembly. 
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2. He said: "Air, indeed, O Gautama, is that Thread. Verily, by Air, 
as by a thread, this world, the other worlds and all beings are strung 
together. Hence, verily, O Gautama, they say of a dead person 
thus: his limbs have become loosened: because by Air as by a 
thread, O Gautama, they are strung together." "This is indeed so, 
O Yajnavalkya, (now) explain the Inner Controller," said Uddalaka. 


Yajnavalkya, in the course of his explanation, declared that the Air, 
the cosmic vital force, to be the Cosmic Thread, and established 
his statement by means of logical arguments. 


The cosmic vital force holds all this world, the other worlds and all 
beings together, just as various gems are held together by a central 
thread passing through all of them. This cosmic Principle pervades 
all these in and through, as water pervades the earth or clay 
pervades a pot. In this great principle, all worlds from earth up to 


virat mentioned in the preceding section, are woven, as it were, 
warp and woof like thread in a cloth. This subtle Being cannot be 
ascertained by inference or any logical disquisition. It can be 
known only from scriptural instructions through one's own spiritual 
preceptor, after proper initiation. It was revealed to Patanchala and 
his students by the spirit of Kabandha. It is the sublime prana, very 
subtle and all-encompassing, who supports the subtle principle in 
the subtle individual body constituted of the five elements, the ten 
organs, the five pranas and the fourfold mind, the storehouse of 
the subtle impressions of past karmas. The material and external 
forms of this principle are the forty-nine maruts, the presiding 
deities of air. It is by this cosmic Principle alone all that exist here 
are held together. If it were not so, these worlds and these beings 
would have been scattered and would have perished even as the 
gems or flowers in a garland in the absence of the central string. 
When this Cosmic Principle leaves the individual body, the person 
is said to be dead and his limbs get loosened. 


Uddalaka accepted the explanation of Yajnavalkya in regard to the 
sutratman. He then demanded a similar explanation about the 
Inner Controller, the antaryamin. 
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3. (Yajnavalkya said:) "He who dwelling in the earth, is other than 
the earth, whom the earth does not know, whose body the earth is, 
who from within controls the earth, is your Self, the Inner Controller, 
the Immortal." 


Then Yajnavalkya explained the Inner Controller. This explanation 
extends up to the end of this section. He takes earth, water, fire, 
space, wind and heaven, sun, quarters, moon and stars, sky, 
darkness, light, all beings and the vital force; the speech, eye, ear, 
mind, skin, intelligence and semen, one by one, and tells in a set 
of beautiful passages about their common and immanent Reality, 
their Controller who controls from within. This is the Self who is 


known as the Inner Controller, the Immortal, whom the gandharva 
spirit revealed to Patanchala, Uddalaka and others. He dwells in 
the earth, as the cause pervades or inheres in the effect in its 
entirety. Still He is other than the earth, as the cause differs from 
the effect by the virtue of latter's apparent modification. He is within 
the earth as its very Self, the Inner Controller, the Immortal. 
Though pervading the earth, He is not tainted by its names and 
forms. He is beyond the range of knowledge of even the presiding 
deity of the earth. An effect cannot afford to know the nature of its 
cause. The earth may be said to be the body of this Principle even 
as an effect can be said to be embodying the cause. He controls 
the earth from within and directs it to perform its definite functions. 


The apparent difference between the individual jiva and Brahman 
is due to the phenomenon of upadhi, limiting adjunct. The 
difference between the Inner Controller and the individual jiva is 
merely the product of ignorance. It has its root in the unreal limiting 
adjuncts consisting of the body and its essential constituents which 
are products of ignorance. This difference is not absolutely true, 
since the Self within all is one only. The concept of two or more 
inner selves is an absurd one and an impossible hypothesis. But, 
on account of the conditioning factors caused by the ignorance of 
the real nature of the Self which is one only and non-dual, It is 
conceived as separate in the individual and in the universal, just as 
the ether within a jar and that outside the jar are spoken of as 
different even though they are really one. Hence, the Inner 
Controller, the Immortal, the immanent Reality, although perceived 
as many and different, is not really so. 
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4. He who dwelling in the water, is other than the water, whom the 
water does not know, whose body the water is, who from within 
controls the water, is your Self, the Inner Controller, the Immortal. 


5. He who dwelling in the fire, is other than the fire, whom the fire 
does not know, whose body the fire is, who from within controls the 
fire, is your Self, the Inner Controller, the Immortal. 


6. He who dwelling in the intermediate space, is other than the 
intermediate space, whom the intermediate space does not know, 
whose body the intermediate space is, who from within controls the 
intermediate space, is your Self, the Inner Controller, the Immortal. 


7. He who dwelling in the air is other than the air, whom the air 
does not know, whose body the air is, who from within controls the 
air, is your Self, the Inner Controller, the Immortal. 


8. He who dwelling in the heaven, is other than the heaven, whom 
the heaven does not know, whose body the heaven is, who from 
within controls the heaven, is your Self, the Inner Controller, the 
Immortal. 


9. He who dwelling in the sun, is other than the sun, whom the sun 
does not know, whose body the sun is, who from within controls 
the sun, is your Self, the Inner Controller, the Immortal 


10. He who dwelling in the quarters, is other than the quarters, 
whom the quarters do not know, whose body the quarters is, who 
from within controls the quarters, is your Self, the Inner Controller, 
the Immortal. 


11. He who dwelling in the moon and stars, is other than the moon 
and stars, whom the moon and stars do not know, whose body the 
moon and stars is, who from within controls the moon and stars, is 
your Self, the Inner Controller, the Immortal. 


12. He who dwelling in the ether, is other than the ether, whom the 
ether does not know, whose body the ether is, who from within 
controls the ether, is your Self, the Inner Controller, the Immortal. 


13. He who dwelling in the darkness, is other than the darkness, 
whom the darkness does not know, whose body the darkness is, 
who from within controls the darkness, is your Self, the Inner 
Controller, the Immortal. 


14. He who dwelling in the light, is other than the light, whom the 
light does not know, whose body the light is, who from within 
controls the light, is your Self, the Inner Controller, the Immortal. 
This is with reference to the deities. Now with reference to beings. 


15. He who dwelling in all beings, is other than all beings, whom 
all beings do not know, whose body all beings is, who from within 
controls all beings, is your Self, the Inner Controller, the Immortal. 
This is with reference to beings. Now with reference to the body. 


16. He who dwelling in the vital force, is other than the vital force, 
whom the vital force does not know, whose body the vital force is, 
who from within controls the vital force, is your Self, the Inner 
Controller, the Immortal. 


17. He who dwelling in the speech, is other than the speech, whom 
the speech does not know, whose body the speech is, who from 
within controls the speech, is your Self, the Inner Controller, the 
Immortal. 


18. He who dwelling in the eye, is other than the eye, whom the 
eye does not know, whose body the eye is, who from within 
controls the eye, is your Self, the Inner Controller, the Immortal. 


19. He who dwelling in the ear, is other than the ear, whom the ear 
does not know, whose body the ear is, who from within controls the 
ear, is your Self, the Inner Controller, the Immortal. 


20. He who dwelling in the mind, is other than the mind, whom the 
mind does not know, whose body the mind is, who from within 
controls the mind, is your Self, the Inner Controller, the Immortal. 


21. He who dwelling in the skin, is other than the skin, whom the 
skin does not know, whose body the skin is, who from within 
controls the skin, is your Self, the Inner Controller, the Immortal. 


22. He who dwelling in the intelligence, is other than the 
intelligence, whom the intelligence does not know, whose body the 
intelligence is, who from within controls the intelligence, is your 
Self, the Inner Controller, the Immortal. 


23. He who dwelling in the semen, is other than the semen, whom 
the semen does not know, whose body the semen is, who from 
within controls the semen, is your Self, the Inner Controller, the 
Immortal. (He is) the unseen Seer, unheard Hearer, unthought 
Thinker, unknown Knower. Other than Him, there is no seer. Other 
than Him, there is no hearer. Other than Him, there is no thinker. 
Other than Him, there is no knower. This is your Self, the Inner 
Controller, the Immortal. All else but Him is perishable. Thereupon, 
Uddalaka, the son of Aruni kept quiet. 


Meditation on the Internal Ruler with reference to the gods is 
prescribed in the first twelve mantras of this section-mantras 3 to 
14. Meditation on that supreme Being with reference to all beings 
is given in the fifteenth mantra, and meditation on that Being with 
reference to the various parts of the body, from the sixteenth 
mantra up to the end of the section. 


The method of meditation given herein on the Self as the Inner 
Ruler, is most concise and systematic, inasmuch as it identifies the 
entire creation, gross and subtle, with the Self who is shown to 
pervade them in their entirety as a mass of consciousness. But, 
due to the involvement of subject-object distinction in meditation, it 
might seem to some that these mantras assert two distinct factors, 
the Self and the objects which It inheres. The Self is declared to be 
the Inner Controller. It would seem that this involves some other 
entity over and above the Controller, which is subjected to control. 
In that case, the Self becomes the subject who controls, and the 
entire aggregate of this manifested universe becomes the object 
controlled. In order to avoid this confusion of thought during 


meditation, the text declares Him as the Absolute Intelligence 
present in the organs of perception, the secondless entity not 
different from the manifested universe. 


He is the unseen Seer. He sees everything else but none can see 
Him. He hears, but none can hear Him. He is the real Thinker of 
thoughts, but none can think about Him. He is the knower of 
everything, but none can know Him. To remove all presumptions 
of anything different from Him, the text says that other than Him 
there is no seer, there is no knower. This cuts at the very root of all 
possibility of presuming a second entity other than Him. Just as the 
clay is the jar, and the lengthwise and crosswise threads alone 
constitute the cloth, or as different drops of water are non-different 
from the ocean, likewise this Self whose nature has been set forth 
so far, is the internal Ruler, the immortal Self of Uddalaka, 
Yajnavalkya as well as all others. Aught else than Him, if 
presumed, is perishable, not eternal; and That which is eternal is 
imperishable. Since this Self is imperishable, It is ever existing. It 
is the infinite Existence which cannot allow the existence of 
anything other to It. And because there cannot be two eternities, 
the assumption of something real and eternal other than It is 
impossible. If assumed, it would be unreal, just as any 
superimposition of name and form such as a jar, a pot, and the like, 
on clay, is unreal as they are perishable, clay alone being real. 


Having heard all about the sutratman and the antaryamin, 
Uddalaka stopped further questioning and resumed his seat. 


Summary 


In this famous antaryami-brahmana, section dealing with the 
supreme Inner Controller, the question of the ultimate immanent 
Principle, the Atman-Brahman, is further pursued. He who knows 
this Principle is alone a knower of Truth, and therefore, a knower 
of everything, all the worlds, all the gods, all the vedas, in short a 
knower of all in general and in particular, a sarvajna and a sarvavit. 
It is also the supreme prana, the vital force of the cosmos, on which 
is strung, as it were, all the worlds and all beings sentient and non- 


sentient, even as beads are strung in a thread where beads are 
also made up of the same thread. 


This great Principle dwells in the earth, but is different from the 
earth. The earth does not know It. The earth is Its body, as it were. 
It controls the earth from within. It is the Self of the earth and Self 
of all. It is this Principle that is called by the name antaryamin, the 
Inner Controller - says this section. Similarly, taking other limited 
objects such as water, fire, sky, air, heaven, sun, directions, moon, 
ether, darkness, light, all beings, the vital breath, speech, eye, ear, 
mind, skin, intellect and the seed or semen, the Upanishad gives 
the exposition of the Atman. The objects given here are illustrative 
and not exhaustive, for it is not practicable to give an all-exhaustive 
list of objects of this universe. Each and every object, nay each and 
every concept or thought, is indwelt by the Inner Controller, the 
supreme Principle who is different from it, whom none of them can 
know, to whom each one becomes a body, as it were, who controls 
it from within, and who is the Self of each and everything. 


It is this great Principle which expresses itself as the individual 
beings, the celestials, the great five elements and their effects 
which all these worlds are. Really, there are no many but only one, 
nay, not even one, but the non-dual. Being most internal and 
innermost, It cannot be seen as one sees an external object. Here, 
the ‘internality' is not physical internality like that of an object 
remaining inside a box or some other container. The word is used 
in a very special, philosophical sense. It means pure Existence, 
unobjectified Consciousness. Why is Consciousness called 
innermost? It is because we cannot perceive It, even as we cannot 
perceive something kept inside a closed container. It refuses to be 
externalised. It can never become an object posited against a 
subject. It is the Self of all. Everything is said to be the body, as it 
were, of this one Self, from three aspects, the divine under which 
comes the celestials, the objective under which is grouped the 
whole physical world, and the subjective under which comes the 
individual. 


The Upanishad expresses the Self as the unseen Seer, the 
unheard Hearer, the unthought Thinker, the unknown Knower and 
so on. The pure Consciousness or Awareness cannot have 
another consciousness or awareness to know It. This is illogical 
and would result in the logical fallacy of regressus ad i finitum. 
Hence, the scripture says that It can know everything but none can 
know It. It can see everything but none can see It, It can hear 
everything but none can hear It, and so on. This proves beyond 
doubt that whatever is seen by whomsoever, it is that supreme 
Consciousness that sees. Similar is the case with hearing, 
speaking, knowing, thinking. In short, it is the ultimate 
Consciousness called by the appellation the Inner Controller, in 
this section, that is the real doer in all actions. It is the real enjoyer. 
It is the enjoyment also. When one understands thus that 
everything here is that Principle called the antaryamin, to that one 
there is nothing other to It, and if there happens to be something 
other to It, it should be known to be unreal, nay non-existent. 


Thus Ends the Seventh Section Entitled 
Antaryami-Brahmana in the Third Chapter 


SECTION VIII 
AKSHARA-BRAHMANA 


That the Atman, the Self, is the subject of cognition and that It can 
never be an object and all that is other to the Atman has no reality, 
being a superimposition due to ignorance, has been the subject 
matter of the just preceding section. The Atman as the immanent 
Self has been already made clear in the preceding four sections. It 
has also been established, in the course of the exposition of the 
immanency of the Absolute, that the development of a personal 
and manifested Self is helpful for intelligible disquisition and 
meditation. The Knowledge that the universe is the expression of 
the one, non-dual Self, nullifies the conception of all empirical 
conditions superimposed upon the Self. 


To put it in other words, it has been made clear that the Absolute 
is the inner Ruler of the universe, the controlling power in earth, 
water, fire, atmosphere, wind, sky, the heaven, moon and stars, 
ether, darkness and light, all beings and all organs, in short, in 
every object and every concept. Thus, we come to have the idea 
of unity which is the aim of all philosophical speculations and also 
intuitional meditation. 


In the preceding section, the realistic concept of the ultimate 
Reality has been reached. It possesses the quality of rulership. The 
entire cosmos is set in motion by Him under a definite, perfectly 
planned programme. All phenomena of physical activities and 
psychological functions are directed by Him. But nevertheless, the 
acosmic view is strongly emphasised in the section and a glimpse 
into the epistemological idealism is given. The Self is to be realised 
as the subjective Consciousness. The present section takes a 
decisive step forward in this respect, with most adequate and 
pregnant assertions. 


IA g araraya, MEAN Aae SrcaleAa aat vest eA, 


at AA ara, a d a AAA HdaseAled AA; Yeo 
miffa 113 11 


1. Then the daughter of Vachaknu said: "O Venerable brahmanas, 
permit me, | will ask him two questions. If he replies me these two, 
none among you will, at any time, surpass him in descriptions 
concerning Brahman." "Ask, O Gargi", (said the brahmanas). 


Gargi, the daughter of Vachaknu, asked the assembled 
brahmanas, in the court of Janaka, to permit her to interrogate 
Yajnavalkya, once more, with two questions, She said that if he 
replied the two questions, none among the assembled learned 
scholars would be able to defeat him in arguments concerning 
Brahman, the Reality Absolute. The assembly permitted her to 
question Yajnavalkya. 


She obtained the previous permission of the assembly which 
included sage Yajnavalkya also, to further question the sage, for 
she had already been warned by him against a logical enquiry into 
the cause of hiranyagarbha, the ultimate cause of the universe. 
Thus protected with the sanction of the whole assembly, Gargi 
continued the trend of her questions. She started from where she 
left, this time not on logical grounds, but on scriptural basis. 
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2. She said: "O Yajnavalkya, as a mighty prince of Kasi or Videha, 
having strung an unstrung bow and having taken two foe-piercing 
pointed arrows in the hand, might approach (the enemy) closeby, 
even so, | approach you with two questions. Answer me these two." 
"Ask, O Gargi", (said Yajnavalkya). 


Gargi addressing Yajnavalkya said that she would put him two 
questions which he should answer. What was the nature of those 
questions? They would be piercing ones, like pointed arrows aimed 
at the enemy by mighty warriors. Princes of Kasi and Videha must 
have been the best fighters in those days. Gargi, therefore, 
compared her questions to two piercing arrows in their hands. Just 


as they would advance towards their enemies with their unfailing 
weapons, she said, she was approaching Yajnavalkya with the two 
questions very difficult to answer by even great scholars. 
Yajnavalkya also gave his specific consent to be questioned again, 
by Gargi. 
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3. She questioned thus: "By what, O Yajnavalkya, is that which is 
above the heaven, which is below the earth, which is in between 
these two, the heaven and earth, which (scriptures) say was in the 
past, is at present and will be in future, is pervaded, like the warp 
and woof in a cloth?" 


Gargi asked: On what ground is the sutratman founded? Which is 
the cause for hiranyagarbha, the being pervading the whole 
manifested universe in the form of the heaven above, the earth 
below, and the intermediate region between heaven and earth, in 
short the whole of space? Being eternal, this hiranyagarbha was in 
the past, is in the present and will be in the future. He is the totality 
of all that exists in space and time. The scriptures say that he is 
the first-born, and Gargi wants to know what the scriptures say 
about his cause. 


This is practically the same question raised by Gargi previously 
and refused to be answered by Yajnavalkya (vide Ill-vi). There, 
Gargi, an adept in logical argumentation, put the question 
depending solely on inference (one of the four means of knowledge 
or proofs, according to the science of logic, the other three being 
direct perception, analogy and verbal testimony), based on the 
five-membered syllogism consisting of (1) vow, (2) cause, (3) 
example, (4) application and (5) conclusion. The cause of 
hiranyagarbha who is isvara, the Unmanifested, the conditioned 
Brahman being beyond this phenomenal world, cannot be known 
through logic which comes within the realm of the relative 


conditioned phenomena, and hence, the wise sage flatly refused 
to answer the question then, and gave a warning of the utter futility 
of her attempt to go beyond the phenomena, adopting a means 
that is within the phenomena. Gargi now giving up all logic, 
adopting the traditional method, based her two questions on the 
scriptures. She had got the permission of the whole assembly and 
Yajnavalkya, too, to put her present two questions. Therefore, 
Yajnavalkya agreed to answer the two supra-mundane questions, 
the answers to which, if grasped properly and understood fully and 
realised by direct experience, would bestow ultimate Liberation. 
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4. He said thus: "(The scriptures) say that which is above the 
heaven, O Gargi, which is below the earth, which is in between 
these two, the heaven and the earth, which they say was in the 
past, is in the present and will be in future, is pervaded by the 
‘Ether’, like warp and woof (in a cloth). 


Yajnavalkya replied that the 'Unmanifested’ is the cause for the 
manifested hiranyagarbha and that this 'Unmanifested' pervades 
the manifested creation, like thread woven warp and woof in a 
cloth. It pervades the universe in all the three periods of time, the 
past, present and future. The time factor is within the realm of the 
manifested creation, hiranyagarbha referred to as the sutratman. 
The cause of it which is isvara and is referred to as the 
'Unmanifested', transcends space and time. The whole creation 
including space, time and causation, the tripod, as it were, on 
which it stands, remains in an unmanifested form in isvara, like a 
big banyan tree, nay, infinite number of banyan trees remaining 
unmanifested inside one microscopic seed. This cause of 
hiranyagarbha is also called mula-prakriti, the state of equipoise of 
the three gunas of sattva, rajas and tamas. It is also called maya, 
which has the subtle Powers of veiling the Truth and projecting the 
universe. hiranyagarbha is the effect and isvara is his cause. This 
effect which is the cosmic prana, the cosmic intellect and the 


cosmic mind, in the universal aspect, is given the appellation of 
taijasa with reference to the individual jiva who manifests himself 
in the dream state. The cosmic causal state is called prajna with 
reference to the individual who manifests himself in the deep sleep 
state. There is really no difference between the universal and the 
individual. One does not exist without the other. All phenomenal 
relations like space and time, cause and effect, the individual and 
the universal and so on, are transcended in isvara, the Absolute in 
its conditional aspect as the cause of the universe, the manifested 
creation herein referred to as hiranyagarbha. 
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5. She said: "Adorations be to you, O Yajnavalkya, who has 
explained this my (question). Keep ready for the other (question)." 
"Ask, O Gargi," (said Yajnavalkya). 


Gargi accepted the answer given by Yajnavalkya to her first 
question. She expressed her satisfaction and alerted Yajnavalkya 
to prepare himself to answer her next question which is most 
difficult, nay impossible to answer in one sense for ordinary people. 
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6. She questioned thus: "By what, O Yajnavalkya, is that which is 
above the heaven, which is below the earth, which is in between 
the two, the heaven and the earth, which (scriptures) say was in 
the past, is in the present and will be in the future, is pervaded like 
the warp and woof in a cloth?" 


The previous question itself is repeated here verbatim, in order to 
lay emphasis upon the truth and also for confirmation of the 
answer, a condition the fulfilment of which is very essential before 
proceeding further to the second question. 
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7. He replied thus: "(The scriptures) say, that which is above the 
heaven, O Gargi, which is below the earth, which is in between 
these two, the heaven and the earth, which they say was in the 
past, is in the present, will be in the future, is pervaded by the 
‘Ether’ alone, like warp and woof (in a cloth)." "By what indeed is 
the 'Ether' pervaded like the warp and woof (in a cloth)?" 


Yajnavalkya gave the same answer which he gave earlier (III-viii- 
4). Having got the confirmation by the repetition of the question and 
the answer, with regard to isvara being the cause of 
hiranyagarbha, Gargi introduced her second question about the 
cause of isvara. 


Here, the great Acharya Sankara is of the view that Gargi 
considered her second question about the cause of isvara, the 
Unmanifested, the conditioned Brahman, as unanswerable for the 
simple reason that isvara himself is beyond space and time and is, 
therefore, difficult of grasp by the intellect and more so to express 
through speech. Much more difficult of understanding and 
expression is the immutable Absolute, the unconditioned 
Brahman, the cause of isvara. Hence, the Absolute does not admit 
of any description or explanation and Yajnavalkya would not, 
therefore, be able to answer her question, and he would be 
defeated attributing the charge of apratipatti, non-comprehension. 
On the other hand, if Yajnavalkya attempted an exposition on the 
Absolute, notwithstanding the fact that It could not be expressed in 
words, he would be charged with vipratipatti, a logical 
contradiction, and thus also he would be defeated. Gargi being a 
master-logician, knew very well these technical difficulties in the 
exposition of the Absolute, and therefore, she was sure of 
defeating Yajnavalkya through her second question, which she 
thought would place Yajnavalkya in a fix, a dilemma. He could 


neither answer the question nor keep quiet without answering. But, 
Yajnavalkya, who is not only a master of all scriptures including the 
science of logic, but also a brahma-jnanin, could not be surpassed 
by any one. He cleverly circumvented the two logical objections, 
and gave to Gargi and the whole assembly in that court of king 
Janaka, and through them to the posterity at large, one of the most 
magnificent, awe-inspiring and sublime description of the Absolute. 
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8. He said: That indeed, O Gargi, brahmanas describe as the 
Imperishable. (It is) neither gross nor subtle, neither short nor long, 
neither red nor viscid, neither shadow nor darkness, neither air nor 
ether, nor sticky. (It is) without taste, without odour, without eye, 
without ear, without speech, without mind, without effulgence, 
without breath, without mouth, without boundary, without interior 
and without exterior; it consumes none and none consumes It. 


On what is the Unmanifested founded? In other words, 'what is the 
cause of isvara', was the second question put by Gargi in the 
preceding mantra, and she was sure to defeat Yajnavalkya, for the 
question was such that Yajnavalkya could neither answer, nor 
refrain from answering it. The wise Yajnavalkya realised the 
situation and rose equal to the occasion. He replied to Gargi in a 
way which would save him from both the charges anticipated by 
Gargi. His answer was: O Gargi, indeed brahmanas, the Knowers 
of Brahman, describe that which may be said to be the cause, as 
it were, of the Unmanifested as the akshara, the supreme 
Imperishable, the Immutable. He thus referred to the opinion of the 
Knowers of Brahman who have attempted to describe the 
indescribable. 


Here a doubt may arise whether the epithet akshara means the 
syllable om or the supreme Brahman itself. Some are of opinion 
that etymologically, the word akshara means a syllable, and 
therefore, here it must signify only the syllable om which is also a 
symbol for meditation on the Supreme. 


But, since the akshara in this mantra is declared to be supporting 
everything from earth up to the ether, and since the attribute of 
supporting everything cannot be ascribed to any being but 
Brahman, it is only reasonable to accept akshara to mean 
Brahman alone who is the only imperishable, immutable Being. 
Moreover the mantra says that It is neither gross, nor subtle, etc., 
which indicates that all relative conditions are absent in It. That 
entity which transcends all relative attributes can only be Brahman, 
the Absolute. 


Some may say that pradhana supports everything, from earth up 
to ether, because it is the cause of all the objects-gross and subtle- 
in the universe, and so the akshara in this mantra may well stand 
for that pradhana. It cannot be so, because the function of 
supporting all objects up to ether is on account of the commanding 
power that is ascribed to that akshara in the next mantra. This 
commandership can be the function of a conscious Being only, and 
not of the non-intelligent pradhana. Non-intelligent causes such as 
clay, gold and the like, cannot command their effects such as jars, 
ornaments and the like, respectively. Therefore, the Imperishable 
does not represent pradhana. Nor does it represent the individual 
jiva, because in this mantra itself, we find description of attributes 
which would exclude all other than Brahman. The attributes 
referred to in mantra 11 of this section, point to an intelligent being, 
and therefore, negate the pradhana which is non-intelligent. The 
akshara cannot mean the individual soul, since he is not devoid of 
conditioning factors as referred to in this mantra. Hence, akshara 
denotes Brahman and Brahman alone. 


What is the nature of this akshara? It is neither gross nor subtle, 
neither short nor long. By negating these four characteristics, the 
Upanishad negates the characteristics of a substance. akshara is 


therefore no substance. It is neither red like fire, nor viscid or semi- 
fluid like honey. It is devoid of qualities. It is neither shadow nor 
darkness, neither air nor sky, neither sticky nor tasty. It is without 
qualities such as taste, odour, etc., and without organs such as 
eye, ear, speech, mouth, mind and the like. It is also without 
effulgence, breath, boundary and without exterior or interior. It is 
neither an eater, nor is It eaten by anybody. In short, It is neither 
the subject nor the object. It is devoid of all attributes. 


By this negative description of the Absolute, one should not jump 
to the conclusion that Brahman is a complete blank or a non-being. 
It only means that It cannot be subjected to empirical definitions. 
Since our thoughts are relevant to the realm of the relative world 
of space, time and causation, any empirical description will only fail 
to indicate that non-dual Spirit which transcends all relations and 
conditions. 


This non-dual Spirit, the transcendent Reality, may appear a non- 
being from the relative standpoint, but essentially it is the Being 
which transcends all diversity produced by subject-object 
intercourse. It is very often referred to as the Subject without any 
object. It is not ordinary objective consciousness. 


It is impossible to determine anything positively about this 
Imperishable, in terms of logic, since It is devoid of all conceivable 
qualities and free from externality as well as internality. Its 
characteristic is that It is the universal essence in all beings, all 
objects and all concepts. That is to say, any quality which is 
predicated about Brahman should not be contradicted by another 
quality of opposite character. So far as empirical qualities are 
concerned, they contradict one another, and therefore, cannot be 
uniform and universal. Hence, we have to refer to Brahman under 
two different conceptions. On the one hand, every relative possible 
characteristic is attributed to It, while on the other hand these very 
characteristics, each and every one of them denied in It. Quite 
contradictory statements are made about It in the same breath. All 
this is to denote that these attributes which contradict each other, 
which are not of homogeneous nature and which are based on our 


relative ideas within the space-time complex, are unable to express 
the real nature of Brahman. For instance, if He is indicated as not 
gross, one may infer that He is subtle, as in the relative world that 
which is not gross is what is generally called subtle. But in the case 
of the Absolute, this general rule cannot hold good, as the Absolute 
is that which is free from all relative attributes and still is inclusive 
of all and exclusive of none (all?) and transcends all inclusion and 
exclusion. Therefore, to avoid a possible misconception, He is 
indicated as not subtle. It means that He is not conditioned to any 
kind of logical definition which would make Him an object of human 
perception by the senses or the mind. Even to say that He is one 
is a logical fallacy, and therefore, in order to avoid this defect, the 
scriptures often speak of Him as one and non-dual. To say that He 
is ‘one’, would seem to limit that unlimited Being, as 'one' excludes 
two, three and all other numbers. It is for this reason, the wise seers 
add the negative term, 'non-dual' along with ‘one’. It would, 
therefore, be the zenith of human folly to call this Absolute Being 
as non-being. Just because the Self is devoid of all limitation, 
beyond the reach of logical elicitation, not a subject of empirical 
thought and is unconditioned, we cannot ascribe a state of 
nothingness to Him. He is sat (Being- Absolute), chit 
(Consciousness-Absolute), and ananda (Bliss-Absolute). Since 
these three characteristics are universal and absolute, they are not 
three separate ones and they do not contradict each other and do 
not subject the Self to relative conditions. All the three mean the 
same one, non-dual Absolute and not three different entities or 
characteristics. The Reality of the Self is self-evident. Everything 
has its being in the Self. Brahman is Consciousness, infinite mass 
of Awareness. The Self is supreme Bliss and all the universe lives 
on a fraction of this supreme Bliss. These are not attributes of 
Brahman, but they constitute the very nature of Brahman. Hence, 
Yajnavalkya did neither describe Brahman himself and thus 
subject himself to the charge of vipratipatti, nor did he commit the 
mistake of apratipatti, non-comprehension, by declaring that 
Brahman is beyond description. We may very well take this to be 
the acosmic view of the Self which is the final answer to the 


question of Gargi about the nature of the supreme Atman, the 
support of the 'Unmanifested'’. 
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9. Verily, O Gargi, in the government of that Imperishable, the sun 
and the moon stay apart. In the government of that Imperishable, 
O Gargi, the heaven and the earth stay apart. In the government 
of that Imperishable, O Gargi, moments, hours, days and nights, 
fortnights, months, seasons, years stay well-regulated. In the 
government of that Imperishable, O Gargi, some rivers flow from 
the snowy mountains towards the east, some others towards the 
west, and others to their respective directions. In the government 
of that Imperishable, O Gargi, men praise the givers; gods (depend 
on) the sacrificer, manes depend upon independent offerings. 


The previous mantra has negated all relative attributes in the 
Absolute Reality which is given the name the akshara, the 
Imperishable, the Immutable. Those who cannot grasp the Truth 
through that description may come to the wrong conclusion that 
the Absolute is a non-entity, a vacuum, or a void. In order to 
remove such a misunderstanding, the present mantra gives an 
inferential evidence in favour of the existence of the Absolute. 
Sage Yajnavalkya says that it is due to the supreme command of 
the government of that Imperishable, supreme Being, the sun and 
the moon stay apart and move in their fixed orbits, in the courses 
marked out for them. But for this Being, they would have collided 
with each other and destroyed themselves. That they do not come 


to this catastrophe in spite of their being in the supportless space 
and subjected to the pull of gravitation that they exercise on each 
other, proves beyond all doubt the existence of an omniscient, 
omnipotent God who controls them to stand in their respective 
places, who distinctly marks the course of their movements with 
unmistakable accuracy and who never allows them to violate His 
order on any account. Just as the existence of a lamp is the ground 
for inference for the existence of its maker, even so, the sun and 
the moon are the causes for the inference of the existence of the 
omniscient God. Inference is a process of logical reasoning by 
which we come to know some unknown thing, through the medium 
of a known thing, even as the direct perception of smoke at a 
distance reveals the existence of fire although the latter is not 
directly seen. Thus, we infer the existence of the unperceived, 
omniscient God in the universe, by observing the sun and the 
moon functioning in a well-regulated fashion, and remember that 
the existence of the sun and the moon is always related to their 
Creator and Controller who must be having tremendous power to 
create and rule these mysterious heavenly bodies of effulgence, 
as also other similar and even more powerful, well-regulated, well- 
destined phenomena in the endless space in the cosmos. 


In the government of that Imperishable, the heaven and the earth 
stay apart, otherwise they would have fallen on each other owing 
to their weight and the force of gravitation. It is because they have 
a Creator and a Ruler who is intelligent and omniscient, that they 
stay apart, move in a destined direction and are not subjected to 
disruption. The heaven and earth are controlled by the omniscient 
Ruler and so they maintain their position. From this, we infer the 
existence of the Imperishable, who is not merely the creator of the 
universe, but also through whom the universe continues to live and 
move and has its being after creation. 


In the government of that Imperishable, moments, hours, days, 
nights, fortnights, months, seasons, years, in short the time factor 
with all its sub-divisions right from a kalpa equal to 4320 million 
years, down to a kashtha equal to V9000 of a second, stay 


regulated, that is to say, all the divisions of time including the 
division as past, present and future, are carefully created and 
controlled by Him. In other words, It accounts for the systematic 
and unfluctuating position and movement of the moon and the 
earth, and also other heavenly bodies, who move in their orbits 
around the sun. The rotation of the earth on its axis, its revolution 
round the sun in fixed periods of time, the movement of moon 
round the earth and also around the sun, all of which account for 
the entire time-division, are ample evidence for the inference of the 
existence of the omniscient Self, the Ruler of the universe. 


Similarly, in the government of this Imperishable, some rivers flow 
regularly from the snowy mountains towards the east, like Ganga, 
and keep the course chalked out for them and do not deviate from 
the set path. Some other rivers flow towards the west, such as the 
Indus. And others flow to their respective directions and towards 
their marked destinations. 


In the government of that Imperishable, men praise the givers of 
charity. Why? because, there is someone who connects the givers 
with the imperceptible results of their charity. Although we do not 
directly perceive the results of charitable acts, on reflection we infer 
that those who give are rewarded by some unseen power, for the 
acts themselves perish instantaneously. It is God alone who 
connects the donor with future results of his charitable work. And 
likewise, the celestials praise the sacrificer, because they subsist 
upon the offerings made by him. It is that supreme Power, the 
Imperishable, which has ordained the celestials to live upon the 
offerings made by the sacrificers, although they could live 
otherwise. Manes also, in the same manner, depend upon the 
offerings made to them. 
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10. Whoever, O Gargi, without knowing this Imperishable offers 
oblations, performs sacrifices, practises penance, for many 
thousands of years, all that of his is certainly perishable. Whoever, 
O Gargi, not knowing this Imperishable, departs from this world, he 
is pitiable. But whoever, O Gargi, knowing this Imperishable, 
departs from this world, is a brahmana. 


Sage Yajnavalkya continues his reply to the second question. It 
has been shown that the Imperishable, the supreme Being exists, 
commands and ordains the whole cosmos, including the actions of 
individual beings. The mere fact that people give charity, perform 
sacrifices to the gods and make offering to the manes, goes to 
establish the existence of one, omnipotent Ruler who rewards 
them accordingly. Ascetics also practise penance for many years, 
in order to gain the supreme Goal and they also do get their proper 
reward. All this only confirms the rulership of the supreme Being 
who connects the persons with the results of their actions. It is the 
knowledge of this Being that saves one from transmigratory 
existence. 


Whoever makes offerings, performs sacrifices, practises penance 
for even many thousands of years in this world, without knowing 
this Imperishable, i.e., whoever does any work without knowing 
that it is the Self that is ultimately responsible for all actions and 
their results, or who does not believe in the existence of the all- 
pervading Brahman, all his actions would be futile. The fruits of 
such actions, however great and magnificent they may be, get 
exhausted some day or other. If such a man departs from this world 
not knowing this Imperishable, the Self of all, he is really pitiable, 
because his life has been miserable and he will be subjected in 
future to an endless series of birth and death and the pains of this 
world. 


But, one who drops his mortal coil after knowing the Imperishable 
as his Self and the Self of all beings, the Ruler of all worlds and the 
Absolute Reality, he is a brahmana, a Knower of Brahman, and he 
does not transmigrate any more. 
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11. That verily, this Imperishable, O Gargi, is the unseen Seer, the 
unheard Hearer, the unthought Thinker, the unknown Knower. 
Other than It, there is no seer; other than It, there is no hearer; 
other than It, there is no thinker; other than It, there is no knower. 
By this Imperishable, indeed, O Gargi, is the Ether, (the 
‘Unmanifested') pervaded like the warp and woof in a cloth. 


That the Supreme Being, called the Imperishable in this section, is 
not an object of sense-perception, but Itself the basis of all 
perceptions, and that there is no knowing subject other than this 
Imperishable, is the conclusive view expressed by the great sage 
Yajnavalkya, in reply to the second question of Gargi. The 
Imperishable cannot be subjected to perception like other objects 
since It is the very basis of each and every act of perception. All 
perceptions are founded in It, rise from It and manifest themselves 
in It and finally merge in It. 


The Imperishable, being absolute Intelligence, is perception itself. 
It is the seer, the seen and the sight coalesced into the one, non- 
dual Essence which loses all names and forms. Because It does 
not come under sense-objects, It cannot be seen like other objects. 
Likewise, It is the hearer, the heard and the hearing, the thinker, 
the thought and the process of thinking, and the knower, 
knowledge and knowing. There is no other seer than It, no other 
hearer than It, no other thinker than It and no other knower than It. 
In short, It alone is. The whole universe is It alone. On It, the 
Imperishable, is the unmanifested founded. The Absolute really 
can neither be a cause, nor an effect, although It is stated to be all 
the universe and the cause of isvara the 'Unmanifested’, which is 
the seed of the universe. 
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12. She said: "O venerable brahmanas, you may consider it greatly 
fortunate if you can escape from him by a mere salutation. None 
among you will, at any time, defeat him in discussions concerning 
Brahman." Then, the daughter of Vachaknu retired. 


Having quaffed the nectar of discourse on the Absolute given by 
the great sage Yajnavalkya, Gargi turned towards the assembled 
scholars there and said that it was better for them to close down 
the debate and let Yajnavalkya enjoy the cows presented by the 
king and the honour of being the most learned in that assembly, as 
he was unsurpassable in arguments concerning Brahman. So 
saying she resumed her seat. 


Summary 


This section called akshara-brahmana, akshara, the Absolute, the 
Imperishable, being the subject matter of discussion, contains two 
questions and their answers. The questions put in simple language 
are: (1) what is the cause of hiranyagarbha, the totality of the 
manifested universe, the cosmos? and (2) what is the cause of that 
cause? 


Continuing the thread of the questions and answers contained in 
the previous two sections, the Upanishad gives a description of 
isvara, the cause of hiranyagarbha, and also of the Absolute herein 
termed akshara as the ultimate cause of isvara. hiranyagarbha is 
that all-pervasive principle which is described as pervading the 
heaven, the earth and the intermediate region, during the three 
periods of time, the past, present and future. This is the effect of 
what the Upanishad herein calls the Ether, the 'Unmanifested' 
which precedes the all-pervasive principle. It is otherwise said to 
be the supreme causal state, the state of equilibrium of the three 


gunas, sometimes known by the epithet suddha-sattva. It is 
comparable to the microscopic seed-substance of a banyan tree, 
invisible to the eye, yet existing in a very subtle form, containing 
the whole of the gigantic tree with its innumerable branches, 
flowers and fruits, each fruit containing a number of similar seeds 
of infinite number of banyan trees. It is that state of consciousness 
which is arrived at in meditation by an aspirant, after negating all 
the gross and subtle objects, through the neti, neti method. In the 
individual it is known as prajna experienced in deep sleep, where 
there exists neither this gross world of the waking state nor the 
subtle world of the dreaming state. It is not complete non-existence 
of the nihilistic school of thought. For, none can prove, by any 
stretch of logical reasoning, the existence of complete non- 
existence. Because, even if any one succeeds in proving the 
existence of complete non-existence, he has necessarily to admit 
his own existence and also the existence of what he calls complete 
non-existence whose existence he has proved. This condition of 
consciousness without any tinge of the manifested creation, yet 
containing in a latent form the whole of creation, is called the Ether, 
the 'Unmanifested’, or isvara, in vedantic terminology. 


What is that on which this isvara is supported? Sage Yajnavalkya, 
himself a knower of Brahman, says that knowers of Brahman 
declare that it is the akshara, the Imperishable, the Immutable, the 
Immaculate, the transcendental Supreme, the ultimate Resort of 
all words and thoughts wherein everything including the speech 
and the mind dissolves, as it were, to become that non-dual 
Absolute itself. Every object and concept is negated in that 
stupendous, pure Consciousness or Awareness which transcends 
existence and non-existence, pleasure and pain, sentience and 
insentience, subject and object and all similar pairs of opposites. It 
is inscrutable and no individual human intellect can grasp, without 
itself merging in It. No human language can therefore describe It. 
One who meditates intensely and continuously following the 
instructions contained here, taking one's consciousness from the 
individual level, to the universal level of virat, then to 


hiranyagarbha, and then to isvara, will find himself immersed in 
That, the Ocean of Awareness which is beyond all description. This 
is the negation of all, and at the same time, the assertion of 
everything. It is neither the empirical subject nor the object. It is the 
Subject without the object, or the Subject in the object, the Witness 
of the subject and the object. 


In case one finds the above meditation too difficult, the Upanishad 
gives an alternative, an easier form of upasana on the supreme 
Being, as the mighty Ruler and the supreme Commander of the 
whole cosmos. Everything exists because of His existence. 
Everything happens because of Him alone. He is all existence and 
all action. Being is doing. Not an atom can either exist or move 
without Him. The perfect system that prevails in the universe, the 
order and method in the nature's working, the inexorable law that 
works among the heavenly planets, the inscrutable working of the 
digestive organs, the circulation of blood and working of the brain 
in human beings, all these reveal the presence of the supreme 
Ruler and Commander who acts as the infinite, integrating power. 
This Power, acting as the cause for the creation, preservation and 
destruction of the cosmos, is not outside the cosmos, but remains 
one with it, pervading it throughout the entire structure and 
enlivening it in a most mysterious manner, mysterious in the sense 
that no scientific scrutiny which depends upon the outgoing senses 
and the intellect, can reveal It. Whatever the human mind can 
grasp with the help of the sense organs is only a distorted reflection 
of this great Being. This great, internal Ruler, unlike the kings and 
emperors who also rule their subjects, is not outside the ruled. This 
supreme Controller is not different from the controlled. There is an 
organic, living, vital link between Him and His creation which the 
cosmos is. This is the reason why we are able to predict the future 
in this physical universe. The past, present and future are only the 
three aspects of this integrating Power who is the marvellous 
Architect of the universe, responsible for even the minutest details 
in it. So, all our so-called ‘individual’ existence with our thought, 
speech and action has an integral, vital connection with the 


‘universal’ which is an expression of the ‘transcendental’ Reality. 
The results of our actions, ritualistic and secular, are produced 
because of the presence of this supreme Power. It is by the 
command of the immutable Principle that the superhuman 
celestials, the human beings and sub-human creatures and even 
the so-called insentient objects, which are not really inert but 
vibrant with the cosmic principle of prana, exist in the bosom of the 
infinite Being and carry on their functions in an orderly manner. 
Anything and everything here work under the cosmic plan and 
every incident is a cosmic incident. The cosmos is He and He is 
the cosmos. Therefore, it is said by the Upanishad that anything 
imagined by the limited mind other to this Cosmic Being is 
perishable, has no value, does not really exist. As a corollary, we 
arrive at the conclusion that mortality, suffering, pain and the like 
are caused by an erroneous notion of separation from this 
indivisible, homogeneous Reality. Therefore, it is said that 
Knowledge of this Reality and its changeless, universal 
interconnectedness alone is enough to get out of the imagined 
bondage and the unreal suffering arising out of it. 


Anyone who drops his mortal coil before acquiring this supreme 
Knowledge, is really a miserable being and all his actions done 
here are of no use, even if they are the most meritorious, praised 
by all the worlds. One who has known this inscrutable Being is a 
brahmana, a knower of Brahman, nay Brahman itself. The section 
concludes by saying that this Being, the Self in all the individuals 
and the whole universe, can never be perceived through the 
senses and the intellect, even though He is the real experiencer of 
all forms, sounds, tastes, smells and touches. He is himself all 
these, as also the act of perception, cognition and experience. It is 
this immutable Being that is the cause of isvara, hiranyagarbha, 
virat and the whole cosmos. 


Thus Ends the Eighth Section Entitled 
Akshara-Brahmana in the Third Chapter 


SECTION IX 
SAKALYA-BRAHMANA 


That every effect is pervaded by a cause and is non-different from 
the cause, and all effects are ultimately pervaded by Brahman, the 
one supreme Cause who is causeless, has been so far taught by 
the Upanishad. Something more about this supreme Cause has 
also been said. It is this: The plurality of the effects in the form of 
this manifold universe does in no way affect the integrity, the 
homogeneity and the absolute nature of Brahman, the ultimate 
Cause. Brahman does not transform Himself into any effect or 
group of effects. He remains unmodified and unchanged. The 
entire group of effects in the form of the universe, is only a 
superimposed idea, and not a real transformation or modification. 
Brahman is not some ‘thing’ which can be termed as a 'substance' 
in the accepted usual sense of the term. Therefore, we need not 
commit the mistake of ascribing any mode to Him, but at the same 
time, it cannot be gainsaid that all modes of substances have their 
existence only due to His existence, even as waves, ripples and 
bubbles which are but modes of water, have their existence 
because of the ocean. In other words, we may just refer to Him as 
the One in whom everything here has its birth, existence and final 
death, although from a higher point of view, we can question the 
reality or existence of that referred to by the term ‘everything’. If 
such is the fact, we better refer to the plurality as the manifestation 
of the one Absolute Reality, as we say ‘the ocean is so many 
gallons of water’, when we refer to the one ocean in terms of the 
quantity of water in it. This great truth is taught in this section 
entitled sakalya-brahmana. It gives the conclusive view regarding 
the teachings and philosophy of the Upanishad which has so far 
attempted to define the cause of the universe, its ruler and the 
controller, from two different standpoints, the relative and the 
absolute. By enumerating the variety in the number of gods first, 
and then by reducing them to a single deity, the section tries to 
explain how the many are but the manifestation of the One, and 
therefore, the apparent multiplicity and the real unity are not 


contradictory. This section also expounds the immanent aspect of 
the Self with reference to the body, eye, light, support, etc., of the 
Self, and the various modes of Its manifestation or appearance. 
The third chapter concludes with this topic. 
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qe A a Beale, AAA sag, Hela eal mAd; 
ARRIRA; HATA aara, Hela car Braaeaaie; sista; AAA 
aara, Held cal BadewAia; Ja sia; AANA sara, Hela car 
aaaerate; carafe; sata lard, PAT cal UraaewAfa; Hea 
sfa; sifafa aad, Heta car maar; we sia, AAA sara, 
mda d aad A a wa, T Ha aAA Ile ll 


1. Then Vidagdha, the son of Sakalya, questioned him thus: "How 
many gods are there, O Yajnavalkya?" He replied through this nivid 
alone: "As many gods as are mentioned in the nivid of world-gods; 
three and three hundred, and three and three thousand." "Yes", 
thus said (Sakalya). "How many gods are there indeed, O 
Yajnavalkya?" (asked Sakalya again). "Thirty-three" (said 
Yajnavalkya). "Yes", thus said (Sakalya). "How many gods are 
there indeed, O Yajnavalkya?" (asked Sakalya). "Six" (replied 
Yajnavalkya). "Yes", thus said (Sakalya). "How many gods are 
there indeed, O Yajnavalkya?" (asked Sakalya). "Three" (replied 
Yajnavalkya). "Yes", thus said (Sakalya). "How many gods are 
there indeed, O Yajnavalkya?" (again queried Sakalya). "Two" 
(replied Yajnavalkya). "Yes", thus said (Sakalya). "How many gods 
are there indeed, O Yajnavalkya?" (asked Sakalya). "One and a 
half" (replied Yajnavalkya). "Yes", thus said (Sakalya). "How many 
gods are there indeed, O Yajnavalkya?" (again asked Sakalya). 
"One" (replied Yajnavalkya). "Yes" thus said (Sakalya). "Which are 
these three and three hundred and three and three thousand?" 
(asked Sakalya). 


When Gargi resumed her seat, Vidagdha, another great scholar, 
rose up. He did not concur with the opinion of Gargi about 
Yajnavalkya's wisdom. Hoping to defeat Yajnavalkya in the 
knowledge of scriptures, he started questioning him. The first 
question was about the number of gods. 


Yajnavalkya replied that there are as many gods as stated in the 
nivid, a set of hymns which are eulogistic invocations to the gods, 
with an enumeration of their titles, to come and receive the 
offerings. Those hymns state that there are three thousand three 
hundred and six gods. 


Sakalya approved this answer which tallied with that given in the 
scriptures, but further pressed on Yajnavalkya to say the exact and 
smaller numbers, and repeated the same question. Yajnavalkya 
replied all the questions, reducing the number to thirty-three, six, 
three, two and one and a half, and at last arrived at the smallest 
number one. He said that there is only one God whose 
manifestations are all these varying numbers of gods who are 
infinite in number. 


Now that Yajnavalkya concluded his description regarding the 
minimum and exact number of gods, with the concept of one God, 
a question could be naturally asked as to which are those three 
thousand and three hundred and six gods about which 
Yajnavalkya mentioned through the statements of the nivid. 
Sakalya put the very same question. 


u Aaa, Aaa vwasaAd, zaesecda ear sia: wan a 
ARRIRA; IA aaa, VAEN al, adleeniaear; A TAART, 
sada maA ARARA I? II 


2. He (Yajnavalkya) said: "Those are only their glories; but gods 
are only thirty-three." "Which are those thirty-three?" (asked 
Sakalya). "Eight vasus, eleven rudras, twelve adityas, these are 
thirty-one, (and) indra and prajapati, indeed, make thirty-three" 
(replied Yajnavalkya). 


Yajnavalkya replied that those three thousand three hundred and 
six gods were only different manifestations or aspects of the thirty- 
three gods. To explain further, the above-mentioned three 
thousand three hundred and six gods which the nivid mentions, are 
classified under thirty-three godheads, just as all the different 
species of creatures which are innumerable are classified under 
four main groups viz., viviparous, oviparous, those born of sweat 
and those which sprout up from the earth. And, these thirty-three 
godheads are the eight vasus, the eleven rudras, the twelve 
adityas, indra and prajapati. Further information about these thirty- 
three gods immediately follows. 


pa add sia; seer Yad g agqededRat aiecaed aula 
aca saa dd aaa: way ae ad RANA aeaa 
sic 


3. (Sakalya asked:) "Which are the (eight) vasus?" And 
Yajnavalkya replied: "fire and earth and wind and intermediate 
space and sun and heaven and moon and stars-these are the 
vasus, because all this is fixed (set) upon them. Hence, they are 
called vasus." 


The eight vasus are: the deities of fire, earth, wind, intermediate 
space, sun, heaven, moon and stars, which are eight in number. 
Since they are identical with the objects and beings of the whole 
world and serve all of them as their support, they are called vasus. 
vasu etymologically means world or support. 


wat tal sft aAA A oT: mAN: À 


TRAN Aa GHA a Vetied deqaaledied AEAT 
SA lly Il 


4. (Sakalya asked) thus: "Which are the (eleven) rudras?" 
(Yajnavalkya replied:) "Those ten organs in the person, the mind 
(is) the eleventh. When they depart from this mortal body, then 


(they) make (relatives) weep. Because, then (they) make (them) 
weep, hence (they are called) rudras." 


Which are those eleven rudras who are a part of the thirty-three 
gods? This is being answered. They are the presiding deities of the 
ten organs of action and knowledge, and mind. rud etymologically 
means ‘to weep’. The term rudra is derived from rud. The organs 
and the mind are called rudras, because when they leave a person 
at the time of death, they make his relatives weep. 


HAA Zeca Sia; aaa È AT: PANES, Va areca: va se 
adaa Ueda Bled adaa Aled acAlariaca sia ls 
I 


5. (Sakalya asked) thus: "Which are the (twelve) adityas?" (And 
Yajnavalkya replied:) "Verily, the twelve months of the year. They 
are adityas, because they go carrying all (world); since they go 
carrying along this all, therefore (they are called) adityas. 


The twelve adityas are the presiding deities of the twelve months 
of a year. These twelve months, as it were, carry with them the 
longevity of a person. Because they carry with them all this, the life 
and the work of all people, they are called adityas. 


PAR sa: PAA: MAMARIA, taa AAA, Fa: MARTA; 
PAR: FAAARA; IARA; PAA A sic; a sia ile I 


6. (Sakalya asked) thus: "Which is indra? Which is prajapati?" 
(Yajnavalkya replied) thus: "Thunder indeed is indra. Sacrifice is 
prajapati." (Sakalya again asked) thus: "Which is thunder?" 
(Yajnavalkya replied) thus: "the thunderbolt." (Sakalya asked) 
thus: "Which is sacrifice?" (And Yajnavalkya replied) thus: 
"animals." 


indra here means thunder. And thunder means thunderbolt which 
is indicative of vigour and strength which kill others, for it is the 
function of indra. Sacrifice is indicative of animals which are used 
in sacrifices. It is upon the animals sacrifice mainly depends. 


ada Seta; aad Gad a agVvdiedNat aiecaed qaled, ud 
Ye Ud ae Ad SRI ivi 


7. (Sakalya asked) thus: "Which are the six (gods)?" (Yajnavalkya 
replied:) "the fire and the earth, the air and the intermediate space, 
the sun and the heaven-these are the six (gods); for those are 
(included in these) six gods." 


Thirty-three godheads have been mentioned in the preceding 
mantras -lll-ix-2 to Ill-ix-6. Those thirty-three godheads are 
included in the six gods which are enumerated in this mantra. 


These six gods who include in themselves the thirty three gods, 
and therefore, the three thousand three hundred and six also, are 
the same as the six vasus, the presiding deities of fire, earth, air, 
intermediate space, sun and heaven. The eight vasus and others 
that have been mentioned are included in these six. The three 
thousand three hundred and six gods, as also the thirty-three gods 
are the different aspects of these six gods. 


pant a yal tar sia; 3A wa wat alar:, wy SA ad car gfe; 
Haat at adt carafe; aea da woreda; rasert sia; tsa 
qad gA Ilc il 


8. (Sakalya asked) thus: "Which are the three gods?" (Yajnavalkya 
replied) thus: "These three worlds alone, for in these all the gods 
(exist)." (Sakalya asked) thus: "Which are those two gods?" 
(Yajnavalkya replied) thus: "Food and the cosmic vital force 
indeed." (Sakalya asked) thus: "Which is one and a half?" 
(Yajnavalkya replied) thus: "This (air) which blows." 


The six gods mentioned are but three. How? The earth, sky and 
heaven - these three worlds alone are the three gods for in them 
the six gods exist. Earth and fire together make this earth, the 
intermediate space and air together make the sky, and the sun and 
heaven together make the heaven. Thus all the six gods are 
included in the three viz., the earth, sky and heaven. 


Even these three gods are reduced to two gods. These two gods 
are food or matter and the vital force. It means that these two 
include in them all the gods that have so far been mentioned. 


But this is not all. There is the possibility of further reduction. Even 
these two gods, viz., food and the vital force are supported by the 
cosmic air which blows and it is equal to one and a half. This 
cosmic air holds all gods firmly. It supports the existence of the 
three thousand three hundred and six gods. But for this cosmic air, 
they would have been reduced to nil. There is nothing in this 
universe which is not supported by this cosmic principle well- 
known as air, indicated by its grosser form of wind which blows. It 
is prana, the vital force, that is referred to by the terms air and wind. 


In a very broad sense, we may say the cause of a thing is the deity 
of that thing. Even as God is said to be everything as regards the 
whole creation, the deity is the all with regard to that particular 
thing. It is the power that works from within. In this sense, every 
object has got a deity and the number of deities is infinite. All these 
infinite numbers is not really different among themselves, but they 
are the manifestations or expressions of the one deity who is 
designated here as air. It refers to the cosmic vital force. 


dele: veut gda vad, sa PÓ sid, aaa 
AACA ead, dene sia; HAA Vahl car sid; Wer sid, A sea 
Rara ile il 


9. (Regarding) this, (some) say thus: Since this (air) blows as one 
only, how then (it is) one and a half? Because this all prospers in 
it, it is one and a half. (Sakalya asked) thus: "Which is the one 
God?" (Yajnavalkya replied) thus: "The cosmic vital force. That is 
Brahman. They denote It by the term tyat (That)." 


A question is raised by some who ask: Since this air blows as one 
only, why is it said that it is one and a half? The reason is given 
thus: All prosper or flourish because of air. Everything exists and 
attains glory because of air. Hence it is meaningfully indicated by 


the numerical ‘one and a half’. Though it is one, it is equivalent to 
one and a half, i.e., more than one. 


Now we come to the one God. It is the cosmic vital force which 
vibrates and fills the entire being of every atom in this universe. All 
the three thousand three hundred and six gods are reducible to this 
cosmic vital force, for everything here is the manifestation of this 
life-force. It is the sum-total of all gods. Hence He is Brahman. He 
is the first manifested form known in the Vedantic scriptures as 
hiranyagarbha. He is identified with Brahman for the reason that 
He is one and at the same time He expands like Brahman. The 
word ‘Brahman’ is a derivative from the root brih which means 'to 
grow' or ‘to expand’. Thus the one cosmic vital force expands into 
any number of gods with different functions and characteristics. 
The number varies according to the varying capacities of the 
persons comprehending Him. Since He is something which is not 
directly perceived by the organ, He is denoted by the word tyat 
meaning 'That' signifying remoteness. 


There are infinite number of gods, visvedevas. In the nivid they are 
enumerated in limited numbers only. Here in this section of the 
Upanishad, they are successively reduced up to one which 
includes in itself all gods and yet remains as one or which expands 
into any number of gods from one and a half to infinity. 


yatta Gaeta, sists, aAA, a ¢ a Ro 
PAG ATCA ACA AT: RA, A a aie acade | ada a 
IE d WSS AACA: WAT FAY; F Va ANN: VET: F VG, 
ded Weed: aCe ar eddie; JAAA sara Io l 

10. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
Person whose abode indeed is the earth, (whose) instrument of 
perception is the fire, (whose) light is the mind, (and) who is the 
ultimate resort of all selves, indeed is a knower." (Yajnavalkya 


replied:) "Indeed, | know that Person, the ultimate resort of all 
selves whom you refer to. Indeed he is this who is the person 


identified with the body. Do ask, Sakalya." "Who is his god?"- 
(asked Sakalya). "Nectar"- said (Yajnavalkya). 


More about hiranyagarbha referred to as the vital force, who is the 
totality of all gods and who is the expression of and identical with 
Brahman, is being stated. In this and the next seven mantras, 
Sakalya describes in detail eight different forms of activities and 
manifestations of the cosmic vital force. Through these eight-fold 
abodes, eight-fold instruments of perception, eight-fold light, he 
says that the cosmic vital force is conceived as the ultimate resort 
of the body and organs. This is corrected by Yajnavalkya who says 
that these eight different forms are only the basis for the divine 
unity, that it is therefore necessary for one to transcend the ideas 
of attribute, manifestation, etc., and that this is possible only by 
recognising the essential identity of the Absolute and one's own 
Self. 


Here, it is to be noticed that Brahman is revealed as manifest in a 
person's psychical activities. It has its seat in earth, desire, forms, 
ether, darkness, colours, water, semen. It has threefold means of 
effecting perception, viz., the heart, the eye and the ear. All these 
are but the attributes of the Self, as it were, who has been shown 
as the unmodified and unitary basis of the universe in the 
preceding section and also throughout the Upanishad. 


Sakalya addressing Yajnavalkya says that he (the latter) who calls 
himself as a Knower should know that person whose dwelling place 
is this earth, whose instrument of perception or eye is the fire, the 
speech of the individual which is the expression of the vital force, 
whose light is the mind by which he reflects over things, and who 
is the ultimate resort of the entire aggregate of body and organs. 
In other words, one who boasts himself as the best scholar, should 
know that God whose body is the earth, whose eye is the fire, who 
cogitates through the mind and identifies himself with his body and 
organs. The idea is that Yajnavalkya should answer whether he 
knew the form of hiranyagarbha of this description. Otherwise, he 
was not eligible for the cows which had been taken away by him. 


Yajnavalkya knew that form of the vital force to which Sakalya 
referred, and much more. He knew that was only a medium or 
condition of manifestation, and not the actual form of the vital force 
as thought by Sakalya. The person referred to by Sakalya is he 
who is identified with the body which preponderates in earth 
element and has skin, flesh and blood as the three main 
constituents of the body. The watery essence of the food we eat, 
is turned into chyle, which produces skin, flesh and blood in the 
body which in turn support bones, marrow and semen. Thus, the 
essence of food is said to be the cause of the body which is 
composed of earth and other elements. Hence, on being asked by 
Sakalya as to the cause of the body, Yajnavalkya replied that it is 
nectar which here refers to the chyle, the essence of the food 
consumed. 


mA Ud UMA, gad AF, AAAA, AW dg Aq Tes 
facaIaaaAeT: WTA, A À R aaae | AG A 
HE d TON Aaa Ae: WOT FA; F VAS HAAG: FEU: A 
UWY:, dad Whew; dea HI eddfa; faa gA stare il ee ll 


11. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
Person whose abode is desire (lust), whose instrument of 
perception is the intellect, whose light is the mind, who is the 
ultimate resort of all selves, indeed is the knower." (Yajnavalkya 
replied:) "Indeed | know that Person, the ultimate resort of all 
selves, whom you refer. Indeed he is this who is the person 
identified with desire (lust). Do ask Sakalya. (Sakalya asked:) 
"Who is his god?" "Women"-said (Yajnavalkya). 


Sakalya asked Yajnavalkya whether he knew the Person who 
dwells in lust, visualises the objects of lust through the heart, 
decides all that through the mind, and is possessed of body and 
organs. Yajnavalkya answered in the affirmative and also 
corrected the view of Sakalya, by suggesting that the Person is 
none else than that desire-aspect in the individual which objectifies 
itself through the heart and is expressed in the form of lust excited 


by women. The views propounded or referred by Sakalya, 
regarding the different activities of the vital force which is identified 
with Brahman, do not constitute the real nature of the vital force, 
but they merely suggest the forms of various activities which are 
manifested or performed by it. In other words, they show that the 
vital force, though one, expands into any number of forms and their 
respective functions and attributes. 


eva =U, safes, AAAA, A A A Wey 
facuicaaeaicAa: WIA, E a Ra aAA | aq a 
He A YSN AAAA: WAT BAe; J aAA Gey: a 
UY:, dad Mey; ACA HI aAA; AAAA ears |e? 


12. (Sakalya said:) "O Yajnavalkya, verily he who knows that 
Person whose abode indeed is the forms, whose instrument of 
perception is the eye, whose light is the mind, (and) who is the 
ultimate resort of all selves, is indeed a knower" (Yajnavalkya 
replied:) "Indeed, | know that Person, the ultimate resort of all 
selves, whom you refer to. Indeed he is this who is in the sun. Do 
ask Sakalya." "Who is his god?"-(asked Sakalya). "Truth"-said 
(Yajnavalkya). 


Sakalya next questioned about the Person who dwells in forms or 
colours such as black and white, visualises them through the eye, 
determines through the mind and is the sum-total of the body and 
the organs. Yajnavalkya identified him with the Principle in the sun, 
and when asked about his support or deity, he said ‘itis truth’. Truth 
here means the eye, and the eye depends for its perception upon 
concrete objects already existing, illuminated by the sun. And the 
sun depends upon the objects which it illumines. 


THR Vd Ua, Wa oleh: AANA, Wa a Yes 
faqaicaadeaicAa: Wao, E A afta EMasaders | da a 
HE A WN AGA: WT BAA, F Vay aya: Wah: 
Fes: € VY:, Aas MPA; ACA HT dadi; fear sit sara I? 


13. (Sakalya said): "O Yajnavalkya, verily, he who knows that 
Person whose abode is the sky, whose instrument of perception is 
the ear, whose light is the mind, who is the ultimate resort of all 
selves, is indeed a knower." (Yajnavalkya replied:) "Indeed, | know 
that Person, the ultimate resort of all selves, whom you refer to. 
Indeed he is this who is identified with the ear and each occasion 
of hearing. Do ask Sakalya." "Who is his god?" (asked Sakalya). 
"The quarters", said (Yajnavalkya). 


Likewise, the next question of Sakalya was about the Person who 
is identified with each occasion of hearing. The act of hearing is 
supported by space, manifested as the ear, the organ of audition 
in an individual, determined by the mind and is identified with the 
body and organs. This particular principle is identified with the ears, 
as also with each act of hearing. Since quarters cause the act of 
hearing, they are indicated as gods. 


The following four mantras on this topic need no explanation: 

qa Vd Baan, gad oe, AAA: Wd a Ws 
facaIaaaAegt: RITA, A A sical aaae | Aq A 
He ATT AAAA: WAT BAY; F Va SAAT: FU: A 
US: Aca Meher; ACA Hl cacia; Aegis srara eY 

ead «Fea ag: Aleta, WF a Ws 
facaIaaaAg: RITA, A À R aaae | Aq A 
Ië A YRS AAA: WAT FAA; F LAAN YET: A Vy: 
dad weed: Aca Hl Cacia; IARA sara IS Il 

IT Ud Fea, Fea AF, AANA: WT A A Ws 
facaIaaaAa: WTA, A Ft R aaae | AG A 
He A PS AAEM cAa: WAT FATA; A VARA YES: A UY, 
ddd Pea; ata HI aAA; aeor sft sara ell 


YI Ud aad, eed AP, AANA, AT qd a Tes 
facaIaaaAegT: WTA, A À sical aaae | Aq A 
IÈ A WSS ARAT: WAT FA; A Va GAAS: Tey: a 
UY: Add Meed; ACA HT aAA; IARA sara il eo Il 


14. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
person whose abode is darkness, whose instrument of perception 
is the heart, whose light is the mind, who is the ultimate resort of 
all selves, is indeed a knower." (Yajnavalkya replied:) "Indeed | 
know that Person, the ultimate resort of all selves, whom you refer 
to. Indeed, he is this who is the person identified with dark shadow. 
Do ask Sakalya." "Who is his god?" (asked Sakalya). "Death", said 
(Yajnavalkya). 


15. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
Person whose abode is the forms, whose instrument of perception 
is the eye, whose light is the mind, who is the ultimate resort of all 
selves, is indeed a knower." (Yajnavalkya replied:) "Indeed | know 
that Person, the ultimate resort of all selves, whom you refer to. 
Indeed he is this, who is the person in a mirror. Do ask, Sakalya." 
"Who is his god?" (asked Sakalya). "Life", said (Yajnavalkya). 


16. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
person whose abode is the waters, whose instrument of perception 
is the heart, whose light is the mind, who is the ultimate resort of 
all selves, is indeed a knower." (Yajnavalkya replied:) "Indeed | 
know that Person, the ultimate resort of all selves, whom you refer 
to. Indeed he is this who is the person in water. Do ask, Sakalya." 
"Who is his god?" (asked Sakalya) "varuna", said (Yajnavalkya). 


17. (Sakalya said:) "O Yajnavalkya, verily, he who knows that 
Person whose abode is the semen, whose instrument of 
perception is the heart, whose light is the mind, who is the ultimate 
resort of all selves, is indeed a knower." (Yajnavalkya replied:) 
"Indeed, | know that Person, the ultimate resort of all selves, whom 
you refer to. Indeed he is this who is the person identified with the 


son. Do ask Sakalya." "Who is his god?" (asked Sakalya). 
"prajapati", said (Yajnavalkya). 


Maheaid atara Uadera:, car  fRafer STEAUTT 
FSINGAAVTAHA Sid Il ve il 


18. "O Sakalya", said Yajnavalkya, "have these brahmanas made 
you a pair of tongs?" 


Noticing that Sakalya was silent and thoughtful, Yajnavalkya, after 
a pause, threw a spell on him, and said that the assembled 
brahmanas were making use of Sakalya as an instrument to 
oppose him (Yajnavalkya), even as one would use a pair of tongs 
to take burning coal from the fire to extinguish them. It is this pair 
of tongs that gets heated and not the man who uses it. Even so, by 
using Sakalya to contest with Yajnavalkya, the others in the 
assembly escape, and Sakalya suffers the consequences. It may 
also be interpreted to mean that Sakalya was being given up by 
the whole assembly as a victim to the fire of Yajnavalkya's wrath. 
It also indicates that it would not be possible to defeat Yajnavalkya 
by any in the assembly directly or through Sakalya, in philosophical 
contest. 


aaae Aaa Mees: Ales HOIST AeA HEAMAAATAY, Feb 
sen facafetfa fart da Acar: Gufavar sia; aafaeit acer Acar: 
AOTAsar: Il ° I 


19. "O Yajnavalkya", said Sakalya, "is it because you know 
Brahman that you have talked about these brahmanas of Kuru and 
Panchala with contempt? | know the quarters together with their 
deities and supports. If you know the quarters together with their 
deities and bases...." 


Sakalya retorted with the question: "Is it because you know 
Brahman, you have passed this contemptuous remark upon these 
learned brahmanas of Kuru and Panchala, by hinting that they 
could not directly argue with you and that they are making use of 


me as their instrument to deal with you, or do you mean anything 
else?" Yajnavalkya replied that he knows not only Brahman, but 
also he could tell all about the meditation on the five quarters 
together with their presiding deities, supports and results. Then 
Sakalya started questioning on meditation on the five quarters. 


facddistar wear RAA; aifecaddad sia a MRA: PRAA 
Aoa sia; aN; Hae aay: ANa AA; ANa, aay 
fe wafer RIA PRAA A ANANA; gaa sfa Aaa, 
gada fe water fA, ead da war ANRA Aarf; 
VaAddeaiadera || 2° II 


20. (Sakalya) "With which god are you identified in this eastern 
quarter?" (Yajnavalkya) "With the sun god." (Sakalya) "on what 
does that sun rest?" (Yajnavalkya) "on the eye." (Sakalya) "on what 
does the eye rest?" (Yajnavalkya) "on forms, for with the eye one 
perceives forms." (Sakalya) "on what do the forms rest?" 
(Yajnavalkya) said thus: "on the heart (mind), for with the mind one 
knows the forms; on the mind indeed forms rest." (Sakalya) "This 
is quite so, O Yajnavalkya." 


Eight different manifestations of the vital force have been 
propounded in mantras 10 to 17 of the present section. It has also 
been said in the course of explanation, that this cosmic vital force 
expands into infinite number of forms, functions and attributes. The 
Upanishad now takes up yet another angle of view with the 
intention of making an indirect approach to the same subject. 


The vital force is unified in the mind. It is identical with it. 


It is through the mind that one projects one's consciousness 
everywhere in space which is reducible to five quarters or 
directions, the front, right, back, left and above, popularly known 
as east, south, west, north and the fixed direction above. When the 
Self identifies itself with all the five directions and when they, 
together with their deities and their counterparts in the body, are 


unified in the mind, the fact that the whole universe is in the mind 
is established. The whole universe indicated by the five directions, 
their presiding deities, etc., is a modification of the mind, even as 
golden ornaments are modifications of gold. Just as the shape, 
lustre and name of various ornaments are mere manifestations of 
one substance which is gold, even so, the conception of various 
directions which are indicative of the universe, is but a 
manifestation of the mind which is an expression of the vital force. 
Just as the shape, lustre and name of an ornament are identical 
with the ornament and the ornament itself is identical with its cause 
which is gold, even so, the various directions together with their 
deities and supports are identical with the mind and mind is 
identical with the vital force. 


Sakalya's question to Yajnavalkya is: "with which god are you 
identified in this eastern quarter?" The term 'you' in the question 
refers not only to the particular person Yajnavalkya, but also to the 
individual self of all in general. The question, therefore, is in regard 
to the god with which the self is identified in the eastern quarter. 


The wise Yajnavalkya who understood this, replied accordingly, 
and said that the self is identified with the sun-god in the eastern 
quarter. On being further questioned by Sakalya, he said that the 
support of the sun is the eye, that the support of the eye is forms, 
and the support of the forms is the mind. All impressions of forms 
are based on and embedded in the mind only. Hence, everything 
here is unified in the mind. 


hadse aAa RAA; aaa sit A aA: 
pRa sit; aA sia; PRA ga: ANa sic; 
afacranata, PRA aA ANAA; aAA, ger gaa 
seudsy aA gard, saaa Aa aA ANAA; PRAT 
FEM WiAsocila; Eat Sta Sara, gada e Aaa iA, gad AT 
seu ANo Hacc; vadare 1128 I 


21. (Sakalya) "with which god are you identified in this southern 
quarter?" (Yajnavalkya) "with god yama." (Sakalya) "on what does 
that yama rest?" (Yajnavalkya) "on the sacrifice." (Sakalya) "on 
what does the sacrifice rest ?" (Yajnavalkya) "on presents (to the 
priests)." (Sakalya) "On what do the presents to the priests rest ?" 
(Yajnavalkya) "on faith, for only when one has faith, does one give 
presents; presents rest on faith." (Sakalya) "on what does faith rest 
2?" (Yajnavalkya) said thus : "on the mind, for one knows faith with 
the mind, for on the mind alone is faith based." (Sakalya) "This is 
quite so, O Yajnavalkya." 


Likewise, in the southern quarter, the Self is identified with god 
yama who is the presiding deity of this direction. God yama, 
together with the southern direction, is supported by sacrifice. 
yama is the effect of sacrifice, because the effect of sacrifice which 
goes to the priest, is redeemed by dakshina, presents given to the 
priests and the sacrificer gets the southern direction together with 
its presiding deity, yama. And sacrifice rests on presents to the 
priest. The presents rest on faith, because one gives presents only 
when he has faith, otherwise he does not give. Faith is unified in 
the heart or mind, for faith is a modification of the mind. Sakalya, 
who is learned in all scriptures, approved the answer. 


fheadisear Aea feeadiia; aeureqd sff A ager: 
HeAeWiditod sia; sieala; PRAAT: ufafeoar sia; ta; 
PRA Ya: widodtAta; gaa sic, aAA widest STATE, 
gaulied ANa gA, ged Faq Ya: Aoa Hada; 
VaAddeaadera [122 


22. (Sakalya) "with which god are you identified in this western 
quarter?" (Yajnavalkya) "with god varuna." (Sakalya) "on what 
does varuna rest?" (Yajnavalkya) "on waters." (Sakalya) "on what 
do waters rest?" (Yajnavalkya) "on semen." (Sakalya) "on what 
does semen rest?" (Yajnavalkya) "on the heart, therefore (people) 
say of a new-born child resembling (his father), from the heart (of 


the father) as it were, he has sprung forth and has been made, 
because on the heart alone does semen rest." (Sakalya) "This is 
quite so, O Yajnavalkya." 


The self is identified with varuna in the western direction. varuna is 
the presiding deity of this direction. varuna is supported by water, 
and therefore, he is called the god of the waters. Water is produced 
from semen. Semen is vital energy in every being. It is therefore 
said to be the support of water. Both are interconnected. Vital 
energy is the essence of water. It is an effect of the mind. It is 
unified in the mind. Hence people say of a new-born child who 
closely resembles his father that he (the child) seems to have 
sprung and made from the heart of his father. The semen from 
which the child is born is an effect of the heart. 


The remaining two mantras Ill-ix-23 and _ Ill-ix-24 need no 
explanation. 


haasen RAA; Badd sia a aA: PRAAN 
sid, dea, ata drat AoA, aca sic, aAA 
Aaaa: Wet dela, Hea Eta chat AoA, HAL Aes 
Aoa; gaa sit sara, gate R Acs MAA, gad FAG 
Gea Aod Adda; vaAdagaadera [123 ll 


freadseat yami Tega; aaa SA, Asf: 
PRA gad ANAA I Y Il 


23. (Sakalya) "with which god are you identified in this northern 
quarter?" (Yajnavalkya) "with the moon god." (Sakalya) "with what 
does that moon rest?" (Yajnavalkya) "on initiation." (Sakalya) "on 
what does initiation rest?" 


(Yajnavalkya) "on truth; therefore (people) say to one initiated 
‘speak the truth’; because initiation certainly rests on truth." 
(Sakalya) "on what does truth rest?" (Yajnavalkya) "on the heart, 


because one knows truth with the heart, truth rests on the heart.” 
(Sakalya) "this is quite so, O Yajnavalkya. 


24. (Sakalya) "with which god are you identified in this fixed 
quarter?" (Yajnavalkya) "with fire god." (Sakalya) "on what does 
that fire rest?" (Yajnavalkya) "on speech." (Sakalya) "On what does 
speech rest? (Yajnavalkya) "on the heart." (Sakalya) "on what 
does the heart rest?" 


aeaa gard Waders: Aaaa AAA, Ed- 
AFAFA EAA, AA Aag: iA Aaaa i123 I 


25. "O Ghost,” said Yajnavalkya, "when you hold this (the heart) is 
elsewhere than in us (the body would be dead). For, if this were to 
be elsewhere, dogs would eat it (body) or birds would tear it to 
pieces." 


Addressing Sakalya as a ghost, Yajnavalkya said that when he 
thought that the heart was elsewhere and not in the body, then the 
body would be dead, and the dogs would eat this body, or birds 
would tear it to pieces. It evidently means that heart and body rest 
on each other. 


PRA cd ae a AA ea gA; wer sia; PRA MOT: 
Watod gA; aaa sia; PRAA: MANA sia; cal SIA; 
aeaea a: wfaitod sia; saa SA; PRA Aa se 
aaa sft; a UT AA An, aA aR aA, Herat ate 
fad, A af m, Hea a aed, a NaN 
aeaea, sA tent; sA aa, sÀ Yeu: F 
aceea Mega, d ed yes yeorta, d 
dA at Aara, AA A AAAA | at e a AA Mehed:, AT 
ge Fal Ama, HT eres RAN ENEA AERA AAT: 
IRE I 


26. (Sakalya) "on what indeed are you and your body based?" 
(Yajnavalkya) "on the prana." (Sakalya) "on what does prana rest?" 
(Yajnavalkya) "on apana." (Sakalya) "on what does apana rest?" 
(Yajnavalkya) "on vyana." (Sakalya) "on what does vyana rest?" 
( 
( 


Yajnavalkya) "on udana." (Sakalya) "on what does udana rest?" 
Yajnavalkya) "on samana. This Self is that indicated by ‘not this,’ 
‘not this.’ (It is) Imperceptible; for (It is) not perceived. (It is) 
unshrinking, for (It) does not shrink. (It is) unattached, for (It) does 
not attach (itself to any thing). (It is) untramelled, does not suffer, 
does not perish. These are the eight bodies, the eight means of 
perception, the eight gods, the eight persons. | ask you about that 
Upanishadic Person who, after projecting and withdrawing those 
persons, passes beyond. If you do not tell me about Him, your 
head will fall off." Sakalya did not know Him. His head fell off. 
Robbers carried away even his bones, mistaking them to be 
something else. 


) 
) 
) 
\" 
) 
) 


The body and the heart rest on prana, prana rests on apana, apana 
on vyana, vyana on udana, and udana on samana. Each of them 
is regulated and controlled by the subsequent one in the above 
serial order. (For the different functions of these pranas vide 
commentary on mantra I-v-3). 


It has been said that the heart is identical with the vital force and 
the vital force with Brahman indicated by the word tyat. The sruti 
now says through the mouth of Yajnavalkya answering Sakalya's 
question, that the Self is indicated by "not this, not this," so that he 
may not unnecessarily question more about Brahman. It is to 
inform Sakalya to stop his further questioning. For, the description 
of Brahman is endless. Everything, every being, every 
phenomenon, the infinite objects of the world can be defined in 
relation to the Self, because He is their essential reality, their very 
essence. And if Sakalya went on questioning, it would take him 
nowhere. Either Yajnavalkya or Sakalya should stop. But Sakalya 
would not because of his egoistic feeling, and Yajnavalkya should 
not, in order that he might defeat all others in the philosophical 


contest. Yajnavalkya, therefore, plays the trump card, strikes his 
Opponent down and comes out victorious. 


At the end of the dialogue on the subject raised by Sakalya, and 
after answering his last question, Yajnavalkya did not wait for the 
next question from Sakalya, but indirectly hinted that the Self is 
undefinable by saying that the Self is that which has been best 
described by the sruti as "not this, not this.’ To predicate of Him 
any positive attribute would be to limit Him. 


Why is the Self denied of attributes and referred by "not this, not 
this," has already been dealt with under mantra Il-iii-6. The sruti 
here furnishes a few more facts about Its undefinable nature. It is 
imperceptible. Why? Because It is not perceived by the senses, 
not being a sense-object. It is unshrinking, because It does not 
shrink on any account not being a limited substance. It is 
unattached, because it is extremely subtle, subtler than the ether 
or space. When ether, Its effect, itself is unattached, how can the 
cause which is more subtle be attached to anything! Further, there 
is nothing other than the Self to get itself attached to. For that 
reason also, It is unattached. Hence, It is non-dual. It is untramelled 
and unfettered. It is devoid of all relative attributes. It does not 
suffer and It does not perish. It is blissful and eternal. 


Through this most eloquent exposition, the sruti indicates that it 
would be mere ignorance to demand any definition of Brahman, 
especially when it has emphatically declared It as devoid of all 
predications by the assertion of "not this, not this." Now, 
Yajnavalkya, without allowing Sakalya to put further questions, and 
with a view to end the debate, put one question to Sakalya and 
pronounced a curse: "There are eight abodes, eight means of 
perception, eight gods and eight beings (persons) as already set 
forth (vide mantras 10-17 of this section). Now | ask you, about that 
supreme Person who is to be known only from the Upanishads and 
by no other means whatsoever and who after projecting and 
withdrawing those beings identified with the body, etc., constituting 
the universe passes beyond all conditioning factors. If you do not 
answer me properly your head will fall off." 


Sakalya did not know Him about whom Yajnavalkya questioned. 
So he remained silent. And his head fell off. It is said that even the 
bones did not reach home, because robbers snatched them away 
as they were being carried to his home by his disciples for the 
funeral rites, mistaking them for some valuable treasure under 
transport. 


HA Aara, MEAT Madea A a: HAG A AT Yeod, wd at Ar 
qad, Ù a: Hadad d a: qA, aaea a: qeoritia; a g 
MEAT F AVY: | 2 Il 


27. Then he (Yajnavalkya) said: "Venerable brahmanas, whoever 
among you wishes, may question me, or all of you may question 
me. Or, whoever among you wishes, him | shall question, or, | shall 
question all of you." Those brahmanas did not dare. 


Then Yajnavalkya addressed the assembly and suggested four 
alternatives. They may put further questions to him either 
individually or collectively, or he would question them individually 
or collectively. He knew very well that none would dare to question 
him and none would be able to answer his questions. And so it 
happened. None present in the court had the courage to question 
Yajnavalkya, lest they also might meet with the fate of Sakalya. 
They did not dare to give even a reply to the suggestions, but kept 
silent. 


cel èA: Qe: THe 
aar gat aaraa JENSA | 
ae AAA mA, aAa aR: ie il 


28-1. Then he (Yajnavalkya) questioned them (the assembly) with 
these verses: "Just as a big forest tree, even so, indeed, is man. 
(This is) true. His hairs are leaves, his skin is the outer bark." 


When none among the brahmanas dared to reply, Yajnavalkya 
started questioning. Yajnavalkya compared the human being to a 


large tree. Man is similar to a tree in many respects. His hairs on 
the head and the body correspond to the leaves. His skin is similar 
to the outer bark of the tree. 


cad VaR VR eaa, caa Ice: | 
araar LAY ganicarecar 2 II 


ii. (Yajnavalkya said:) "From skin only his blood flows, as sap from 
the bark; therefore, when wounded that (blood) issues forth, as sap 
from a cut tree." 


Just as sap exudes from the bark of a cut tree, even so blood flows 
from a man's skin when wounded. 


ARATE WHAT, Aae Fala, ASAT | 
TAIN A aes, Aso ASA Ha 13 


iii. (Yajnavalkya continued:) "His flesh is the inner layers of the tree, 
the firm muscles are innermost layer, bones are the wood within, 
marrow is like the pith." 


The flesh which is within the body is compared with the inner layers 
of the tree, the firm muscles, with its innermost layer, the bones 
with the wood within and the marrow in man with the pith of the 
tree. 


agent Fron Veta Aerts: Yet: | 
Hed: Raa Je: HEATH ly 


iv. (Yajnavalkya continued:) "Since the tree when felled, again 
grows up afresh from the root, from which root the mortal too, when 
cut down by death, grows up?" 


So far, similarities in the features between man and a tree have 
been pointed out. Now, Yajnavalkya puts his question. "The tree, 
even though felled, grows up again from its roots. Which is that 
root from which this mortal man, after being cut down by death, 


grows up again?" That is to say, what is the cause for a man's 
rebirth? - this was the question of Yajnavalkya put to the whole 
assembly of king Janaka, for being answered by any one or more 
among them. 


Tae Sit AT aad, Naata | 
Mave SI A gassa Wes HAT: IIs I 


v. (Yajnavalkya said:) "Do not say: ‘from the semen’, since that is 
produced only from a living man. Verily, the tree, even after having 
been felled, certainly springs up from the seed." 


Yajnavalkya gives a tip to the assembly to help them to answer his 
question. That the cause for rebirth inheres in the semen, he 
himself ruled out, since semen is produced only in a living man, 
and the question relates to his rebirth after death. The seed cannot 
be produced by a dead organism. A tree, even after having been 
felled, certainly springs up from its trunk and the root and also from 
its seed. That rebirth is not a mere biological process or result, was 
suggested by Yajnavalkya himself. "Then what else is the cause 
for the rebirth of a man after the fall of his body?", was the question 
put by Yajnavalkya. 


© N eyga a g [l 
Act: Rara gF: PAAA A Il & Il 
co Cc N 


vi. (The sage continued:) "If together with the root (one) would 
uproot the tree, it would not grow again; from which root, the 
mortal, when cut down by death, grows up?" 


If one would uproot the tree together with its roots and the seeds, 
it would not grow again. The tree dies never to be born again. But 
a man after death is reborn. What is the cause from which the man 
is reborn, even though his body is completely destroyed? 


IA Ud; A, AAA, Aled AAAS: | 


Aaaa TEA, MAg: WTA, 
Assata dalde sft ile il 2¢ Il 
sit Jaga AGA SEAT I 
I gA qeiatseara: I 


vil. (Yajnavalkya said:) "If you say 'he is never born,’ (I say) 'no’. 
(He) is born again (after death). Who brings him forth again?" It is 
Brahman, Knowledge-Bliss, the ultimate resort of givers of wealth, 
as also of the knowers of That (Brahman) who live in It. 


Yajnavalkya said: "If any amongst you is to say that man after 
death is not born, | say, you are wrong. He is born again, otherwise 
we will have to presume that men reap the fruits of actions not done 
by them, and escape the results of actions actually done by them. 
This is against all logic and scriptural declarations. Therefore, a 
man after death is surely reborn. And, | ask you 'who is the cause 
of his rebirth'?" Those learned people in the assembly could not 
answer this question put by Yajnavalkya. So they were defeated. 
Thus did Yajnavalkya justify his taking away the cows. 


The sruti here gives the reply and reveals the root from which the 
mortal is born again after death. It is Brahman who is the cause of 
rebirth of man, as He is the cause of this vast creation. Brahman is 
Knowledge-Bliss-Absolute. He is the supreme Goal. It is He who 
gives due reward to the giver of wealth. He is his supreme resort, 
as also of him who has gained His knowledge and lives in Him. He 
is the root of the universe. From Him creation sprouts out and in 
Him alone the whole universe lives and dissolves. 


Summary 


This last and the ninth section of the third chapter sums up, as it 
were, the teachings in the previous eight sections and gives the 
final conclusion on the discussion between the nine sages and 
saints on the one side and sage Yajnavalkya on the other. Having 
answered all the questions put by Sakalya, Yajnavalkya puts one 


question to the whole assembly about the cause of rebirth of man 
after death. When every one of the assembled scholars and saints 
could not answer it, he himself gives the answer by saying that the 
cause of rebirth of man is Brahman, the Absolute. This furnishes 
the reply to the more general question as to the cause of the 
creation of this universe as a whole. It is also Brahman. The cause 
of the universe cannot be the physical mixture of elements or 
atoms, not even their chemical combination could produce this vast 
universe, because they are insentient. None can assert that 
insentient objects can produce sentient beings. Physical elements 
are incapable of creating conscious individuals. The only way of 
solving this the individual great problem of life, is to trace 
consciousness to the universal consciousness, and then merge 
both of them in the Absolute which is, therefore, said to be the 
ultimate cause, vijnanam-anandam-brahma - Consciousness- 
Bliss-Brahman-as this section of the Upanishad puts it. 


The section starts with the assertion that the infinite number of 
gods are the manifestations of one god, the cosmic vital power, 
which itself expresses as the cosmic intellect and the cosmic mind, 
called the universal prana or hiranyagarbha. In a broad sense, the 
innermost essence of every object, gross and subtle, is its deity, 
the cosmic principle which is common throughout the whole 
cosmos. To cite an example, the sun-god, the presiding deity of 
the eye which is the organ of sight, is not the physical sun that is 
millions of miles away. On the other hand, it is that cosmic power 
that gives to the eye the power of sight. So is the case with all the 
other gods referred to in the several scriptures. And, this power 
which is cosmic is uniform and homogeneous, and pervades even 
the minutest particle in this universe. Though in theology, gods are 
described as superhuman beings outside, as far as the 
Upanishads are concerned, all the gods are immanent beings 
hidden to the gross perception of the uninitiated and the non- 
discriminating man. 


This is followed by a series of meditations on subtle forces in the 
ascending order of subtlety, the purpose of which is to eliminate all 


distinction among the individuals and also that between the 
individual and the universal. It starts with the physical body and 
passes on to lust, colour or form in general, ether, darkness, 
reflection, water and the seed or semen. Each of these eight 
objects given for meditation has to be contemplated as identical 
with its deity, in its three expressions, the general body, special 
manifestation and cause or essence. Then is given another set of 
meditations on five more forms of the cosmic force, prana, as the 
five directions. The eastern direction, the sun, the eye, colours and 
the mind are in the ascending order of subtlety. We may say each 
succeeding one in this group of five is subtler than its just 
preceding one. Merging the effect into the cause or the gross into 
the subtle, or following the principle that effect is non-different from 
its cause, the meditator experiences his identity with these five 
manifestations of the one cosmic principle. Similar is the identity of 
the meditator established with (1) the southern direction, yama, 
dharma, reward, faith and heart; (2) the western direction, varuna, 
water, semen and heart; (3) the northern direction, moon (soma), 
discipline, truth (apurva), and heart; and (4) the direction overhead, 
fire or brilliance of the sun, speech and heart. Heart which 
generally refers to the fleshy organ inside, also means the spiritual 
centre of everything in the universe, and therefore, it is the centre 
of the fleshy heart also. As everything here is an expression of the 
Self, the heart also may be said to be one of Its expressions, or it 
may signify the Self itself. 


Another meditation which helps the aspirant to attain the same 
Self, starts with the body and mind which rest on each other, and 
raises the consciousness through the five forms of the vital force, 
the prana, apana, vyana, udana and samana. Samana the subtlest 
among the five and said to be located in the navel for purposes of 
meditation, is here identified with the Self. Then follows the best 
description of the Self as "not this (thus), not this (thus)" (vide also 
Il-iii-6). As the Self is not perceivable by any of the senses including 
the mind and the intellect, it is said to be not perceivable like 
objects. It is also said to be indestructible as It is partless. It is also 


described as unattached, for it is so subtle, subtler than the subtlest 
ether, that nothing can touch It. It is ever free, for nothing can bind 
It, being non-dual. It is imperishable, immortal, immaculate, 
immutable and transcends the gross, subtle and causal bodies, 
and yet remains immanent in every being. 


The section concludes with the establishment of the supreme 
Brahman-Atman as the cause of birth of every being, rejecting the 
view that there is no rebirth after the death of beings. If rebirth is 
not accepted, there could be no logical explanation for the varieties 
of experiences, painful and pleasurable, of beings. We would have 
to resort to an illogical and unreasonable conclusion that one would 
go scot-free for all that he does in this life, and that one experiences 
results for which he is not at all responsible. The Absolute, the 
Atman-Brahman who is the cause of the creation, preservation and 
dissolution of the cosmos, is the cause for everything that happens 
here as well as elsewhere. This pure Consciousness-Bliss- 
Brahman, untouched and untrammelled by duality, is still the 
support for the phenomena of the world appearance, including the 
ignorant, as well as the wise established in It. 


Thus Ends the Ninth Section Entitled 
Sakalya-Brahmana in the Third Chapter 
HERE ENDS THE THIRD CHAPTER 


CHAPTER IV 
SECTION I 
SHADACHARYA-BRAHMANA 


So far, the Upanishad has dealt with in detail the Self in its 
immanent as well as transcendental aspects. In the preceding 
chapter which is mainly argumentative, the different erroneous or 
partial conceptions of a number of disputants have been corrected, 
and through inference, the imperishability, omnipotence, 
omnipresence and omniscience of the supreme Reality has been 
arrived at. The entire universe of names and forms, thought, 
emotion and action, the empirical reality, is discovered and proved 
to be fashioned out of one stuff, the supreme Self. Therein all 
duality has been duly reconciled. The Self alone in whom is denied 
all limiting adjuncts, appears as if projecting the entire universe and 
again withdrawing it into Himself, in the same manner as a spider 
projecting the web out of itself and again withdrawing it into itself. 


It has also been said that all gods are but His glories. By 
enumerating the number of gods first, and then by reducing them 
to a single deity, the sruti has explained away the apparent 
plurality, by transcending it to the one non-dual Reality. Again, the 
immanent aspect of the Self has been given an explanation, and it 
has been brought to our notice that this body, eye, light, etc., are 
but His manifestations or expressions. This first section of the 
fourth chapter, which forms a descriptive supplement to the 
previous chapters, throws more light on the subject. 


The six different conceptions of Brahman as taught to king Janaka 
by his teachers are: (1) speech is Brahman, (2) prana is Brahman, 
(3) eye is Brahman, (4) ear is Brahman, (5) mind is Brahman and 
(6) heart is Brahman. All this goes without saying, since everything 
in this universe is non-different from Brahman. It is a self-evident 
fact that speech, vital force, etc., with their presiding deities, stand 
identified with Brahman. They are the various manifestations of the 
one Self which appears as though diverse. To say that the speech, 
vital force, eye, ear, mind or heart alone is Brahman is only a partial 


and incomplete description of Brahman who is not only all- 
inclusive, but also transcendental. 


‘Speech is Brahman’ is a fact which is well known to every teacher 
of philosophy. But to confine Brahman to speech alone is not 
based on proper understanding. It is an inadequate view, a partial 
truth. It is all right as far as it goes. Similarly, the meditation on the 
other five factors, though true partially, lack completeness of 
comprehension. Hence, Yajnavalkya, while accepting their 
usefulness, instructs on the all-comprehensive form of meditation. 


All these conceptions of Brahman, which postulate His presence 
and manifestation in the psychical realms in the universal and 
individual aspects, tend to henotheism accepting and establishing 
supremacy and completeness on a partial manifestation. This 
tendency is nothing but inadequate. On the other hand, we may 
authoritatively say that it is the most adequate and proper valuation 
of the divinity which indwells the objects, when those objects are 
taken along with the counterparts, the presiding deity, the support 
and the essence, in short the whole of manifestation. The supreme 
Being is complete and full in whichever object It manifests Itself. 
Hence, this attitude of bestowing the highest position to every 
concept, is the most proper conception of divinity for purposes of 
meditation. 


No doubt, the approach to the subject may appear to be round 
about. But nevertheless, it is a well-made attempt to consider 
different deities as manifestations of the supreme Divinity. It has 
been said in mantra III-ix-1 that all those gods, which number three 
thousand three hundred and six, are only the different 
manifestations of the one cosmic Deity which inhabit different 
regions of the cosmos. This establishes that the Supreme Being is 
present everywhere and is conceivable through the expression of 
his infinite glories in the form of this manifested world. 


The present section deals with all these problems and furnishes 
their solution. The speech, vital force, eye, ear, mind and heart are 
analysed and the material for meditation on them is supplied by 


their names, dwelling places, ultimate resorts and their essence. 
The entire section is meant for meditation as a means to attain 
union with the Absolute. 


Š% | Taal g Ace BATH, AB g Ustaosy Haars | a Bare, 
madera HAVANT, aAA, HVdeaiaia | saaa Tarisia 


aail? il 


1. (So goes the story ). Janaka (the king) of Videha, sat (on the 
throne). Then came Yajnavalkya. (Janaka) asked him: “O 
Yajnavalkya, what have you come for? Desiring cows, or for subtle 
questions to decide?" "Both indeed, O Emperor", said (he). 


It is said that once when Janaka, who was the king of Videha, was 
in the durbar hall seated on his throne, Yajnavalkya paid a visit to 
him. On the arrival of Yajnavalkya, the king asked him as to what 
he had come for-whether it was for getting cows or other wealth or 
for discussing subtle problems of philosophy. Yajnavalkya replied 
that he had come for both - cows and wealth, as well as for 
philosophical discussion. 


Ud Paade; HacieA Tica AA, ated SEATA; BAT 
aqaa Td, AMT aAa sete, 
aad fe fe RA; ada aA aed Wave ? a 
Asada; vaa vacsarsia; a ad at gfe ade | 
STATA, STI: MASO, MAANA; HI Waa AFA ? 


aa aAA Aaa | ara A aag: Ward, Bede! Garde: 
wadelsadistara sider: wrt Aam zA: eile: 
GACAT ACMA et CAAA FIAMMA TAT, a TD os: 
R cle: aA a A area Gale Wade; aed Gale WA 


q vd facartagied | Secs Bes aar Slava sa ace: 
la lard UWatdede:, Tal Asta Actes AA stale Ile Il 


2. (Yajnavalkya said:) "Let me hear that which anyone (of your 
teachers) has instructed you.” (Janaka replied:) "Jitvan, the son of 
Silina, has instructed me that speech is verily Brahman." 
(Yajnavalkya said:) "As one who has a mother, a father, a 
preceptor, should say, even so, has that Sailini said speech (fire) 
is verily Brahman. For, what is possible for one who has no 
speech? But has he taught you its abode and support ?" (Janaka 
replied:) "He has not taught me (this abode and support)." 
(Yajnavalkya said:) "0 Emperor, one-legged indeed is this." 
(Janaka said:) "O Yajnavalkya, do teach us." (Yajnavalkya said:) 
"The organ of speech is the abode, the ether is the support, one 
should worship it as intelligence." (Janaka asked:) "O Yajnavalkya, 
what is the quality of intelligence?" "Speech indeed, O Emperor" 
(said Yajnavalkya) "by the speech alone, O Emperor, a friend is 
known; by the speech alone, O Emperor, rigveda, yajur-veda, 
sama-veda, atharva-veda, history, mythology, science, secret 
doctrines, verses, aphorisms, commentaries, explanations, 
sacrifices (aimed at certain results), offering of libations in the fire, 
offering of food grains, offering of drinks, and this world and other 
worlds and all beings are known. O Emperor, speech indeed is 
supreme Brahman. Speech does not leave that knower who 
worships it thus; all beings go to him. Having become a god, he 
attains godhood." "I give you a thousand cows and an elephant- 
like bull’—said Janaka of Videha. Yajnavalkya replied: "My father 
was of opinion that one should not accept reward without 
instructing fully." 


Leaving out the story, we have here instructions on the meditation 
of speech as Brahman, the ultimate Reality. 


According to the instructions of Jitvan, one of his teachers, Janaka 
was practising meditation on fire, the presiding deity of the organ 
of speech as Brahman. The organ of speech here refers to its 
presiding deity. In this and in the succeeding five mantras, the term 


‘organs' means their presiding deities, except when they are 
referred to as abodes. Fire is a partial manifestation of Brahman. It 
is here mentioned as one-footed, a fourth part. Though the 
meditation on fire as Brahman is good as far as it goes, and is 
productive of beneficent results, it is incomplete as it is not all- 
comprehensive, the three remaining quarters having been left out. 
The Upanishad says that these teachers instructed king Janaka as 
one who has a mother, a father and a teacher should instruct a 
disciple. This indirectly gives a hint regarding the qualification of a 
teacher of brahma-vidya. He should be one who has been properly 
instructed by his mother in childhood, by the father later on, and by 
the teacher after proper initiation. Absence of anyone or more of 
these will seriously affect one's spiritual progress. All the teachers 
of king Janaka might have all these three qualifications, and 
therefore, whatever they have taught is only proper, the only defect 
being that they are not the whole in themselves. So, Yajnavalkya 
instructs on the whole including the remaining three parts left out 
by them, viz., its abode, foundation and essence. Fire abides in the 
organ of speech, the undifferentiated ether is its foundation and 
intelligence is its essence. The akasa occurring in this mantra may 
mean either isvara, the Unmanifested, or hiranyagarbha. Speech 
is made possible by the operation of Intelligence or 
Consciousness. There is something in between speech and 
Consciousness, and that is the akasa, the determining factor. 
Consciousness Is the ultimate source and fire is the presiding deity 
of speech. These four form the vedas and the other scriptures, all 
actions, all beings and all worlds. All this is an expression of 
speech and speech is all this. This is how meditation on speech is 
to be practised. This is meditation on the fourfold cosmic nature of 
speech. The result of this meditation is that the meditator is adored 
like a god, for speech never leaves him. He is a god in this very life 
and after death he is merged in the gods. He becomes identified 
with the gods. 


Janaka was very much pleased in having received instructions on 
this new technique of meditation which none of his teachers had 


so far taught him. He, therefore, offered a thousand milch cows 
and a big bull, as a present to Yajnavalkya, in return for the 
knowledge imparted. But, the sage did not accept it, on the ground 
that it was not proper to accept any wealth from anyone without 
completing the instructions on the Supreme. 


aad A aitaasrdhteourd aa; AAA sash: Aea: won À 
eA; VN AAU qaard sales, aa dcvatedeaatssdta- 
wont à sate, sod fe fe RA, aad A aad 
ASA 2? a Asada; vaa vdesarisia; Wd at Ge 
Ade; WOT Vaca, Zee: MASO, DAANA; HT 
Wad madea ? WOT va WABA glare, woes À aac 
AAS Beata, sofaqeses wagers, at agh 
Hafa at feats wereta wae HA; Wo È Wale WA SEH, 
Ad WON seid, Hada aana, cat year gar a 
Ud Aaaa; SIN Hes cari Aaa sett Ae: A 
glared Beaders: Tal Asaa aAA staf I I 


3. (Yajnavalkya said:) "Let me hear that which anyone (of your 
teachers) has instructed you.” (Janaka replied:) “Udanka, the son 
of Sulba, has instructed me that vital force is verily Brahman." 
(Yajnavalkya said:) "As one who has a mother, a father, a 
preceptor, should say, even so, has that Soulbayana said vital 
force (Vayu) is verily Brahman, for, what is possible for one who 
has no life? But has he taught you abode and support ?" (Janaka 
replied:) "He has not taught me (this abode and support)." 
(Yajnavalkya said:) "0 Emperor, one-legged indeed is this." 
(Janaka said:) "0 Yajnavalkya, do teach us." (Yajnavalkya said:) 
"The vital force is the abode, the ether is the support, one should 
worship it as dear." (Janaka asked:) "O Yajnavalkya, what is 
dearness?" "Vital force indeed, O Emperor", said he, "for the sake 
of life only, one sacrifices for him to whom he should not, accept 


gifts even from whom he should not. For the sake of life only, O 
Emperor, one has the fear of being killed, to whichever direction 
he goes. O Emperor, the vital force indeed is supreme Brahman. 
Vital force does not leave that knower who worships it thus; all 
beings go to him. Having become a god, he attains godhood." "I 
give you a thousand cows and an elephant-like bull"-Janaka of 
Videha said. Yajnavalkya replied: "My father was of opinion that 
one should not accept reward without instructing fully." 


This mantra points out the defect in the meditation on vayu alone 
as Brahman, for vayu is only a partial manifestation, one foot, as it 
were, of Brahman. Meditation on the fourfold cosmic prana is 
prescribed by Yajnavalkya. prana in the individual is the first foot; 
its presiding deity, vayu, is the second; hiranyagarbha, is the third; 
and dearness, the essence, is the fourth. Life is nothing but love 
for preservation. The dearest thing is one's own life. The mantras, 
through three instances, show how man adopts out-of-the-way 
means to earn his livelihood. For the sake of wealth man serves 
those whom he should not. Similarly, he receives gifts from those 
from whom he should not. He travels to far-off places undergoing 
untold difficulties for maintaining his life, prana. All this shows that 
prana is the dearest, nay, it is dearness itself. 


aed A Htdesdhresura ate; AAA apao, aad sete; TUT 
aqme Fad, AM daasuisadreaad SEATA, 
sea fe fe RA; sad A ae visor ? A 
Asada, vaa Vvacdaisia; A qd al gfe mA, 
WRATH, HA: AAST, Aaa; FI AAT 77 
aaaea ? aaa HABA sara, waar A Wale RAFAT- 
ARA, a setaaiAta, aeaa Aaf, vad Wale WA SEA; Aet 
agoe, aà eaHanied, adl car AAA, T va 


Aaaa; EEN Tea carafe sara siete ace:, A lard 
UadeFa:, TAT Aska MAANA Rae IS I 


4. Yajnavalkya said: "Let me hear that which anyone (of your 
teachers) has instructed you." (Janaka replied:) "Barku, the son of 
Vrishna, has instructed me that the eye is verily Brahman." 
Yajnavalkya said: "As one who has a mother, a father, a preceptor, 
should say, even so, has that son of Vrishna said the eye (sun) is 
verily Brahman. For, what is possible for one who does not see? 
But then, has he taught you its abode and support ?" (Janaka 
replied:) "He has not taught me (this abode and support).” 
(Yajnavalkya said:) “O Emperor, indeed one-legged is this." 
(Janaka said:) "O, Yajnavalkya, do teach us." (Yajnavalkya said:) 
"The eye is the abode, the ether is the support, one should worship 
it as truth." (Janaka asked :) "O Yajnavalkya, what is truthfulness?" 
"Eye indeed, O Emperor", (said Yajnavalkya), "if they ask a man 
who sees with the eye, 'have you seen’, he says 'I have seen’, that 
comes true. O Emperor, the eye indeed is supreme Brahman. Eye 
does not leave that knower who worships it thus, all beings go to 
him. Having become a god, he attains godhood." "I give you a 
thousand cows and an elephant-like bull" — Janaka of Videha said. 
Yajnavalkya replied: "My father was of opinion that one should not 
accept reward without fully instructing." 


Here, the fourfold meditation is on the eye, the sun who is the 
presiding deity of the eye, hiranyagarbha who is the support, and 
truth, the essence. 'Truth' means the ultimate Truth or that which 
is seen by the eye, the relative or empirical truth. 


Ued à Hitdasdiesrra4aia; sadiea sresiiattal maa, aa 
dq seat; aa Agalewqaerdsaesad, aM aqsiXadrait- 
sade af EAA, pa fe fee vanaf; sad A aena 
ASA ? a Asada; vaa vacwarisia; a d at gle 
aade: MAMTA SHIM: Waa, Heated gA; 


Heard Waders ? far vad Parisi sad, aea Gases at 
a aT RI oA ages Hed Wesid; setera fe Teer: feet à 
Tare AA, art È Gale WA sea; act at celia, ad 
aeae A, dar sear aAA, a ud eagra; Sega 
Hee aaalta sara steal dee: a slara Aratdera:, Tal ASAFA 
TATA Stale IIs Il 


5. (Yajnavalkya said:) "Let me hear that which anyone (of your 
teachers) has instructed you." Janaka replied: "Gardabhivipita 
belonging to the line of Bharadvaja has instructed me that the 
organ of hearing is Brahman." (Yajnavalkya said:) "As one who has 
a mother, a father, a preceptor, should say so has that Bharadvaja 
said, the ear is verily Brahman. For, what is possible for one who 
does not hear? But has he taught you its abode and support ?" 
(Janaka replied:) "He has not taught me (this)." (Yajnavalkya said:) 
"O Emperor, one-legged indeed is this." (Janaka said:) "O 
Yajnavalkya, do teach us. " (Yajnavalkya said:) "The ear is the 
abode, the ether is the support, one should worship it as endless 
(infinite)." "O Yajnavalkya, what is endlessness?"- (asked Janaka). 
"Quarters indeed, O Emperor", said Yajnavalkya, "therefore, O 
Emperor, to whichever direction one goes, one does not come to 
the end of it, for the quarters are endless. The quarters, O 
Emperor, are verily the ear. The ear, O Emperor, is supreme 
Brahman. The ear does not leave that knower who worships it thus; 
all beings go to him. Having become a god, he attains godhood." 
"| give you a thousand cows and an elephant-like bull"-said Janaka 
of Videha. Yajnavalkya replied: "My father was of opinion that one 
should not accept reward without instructing fully." 


This meditation is on the ear, its presiding deity viz., the directions, 
its support which is hiranyagarbha, and its essence, Infinity. 


aad a pRa; AAA MAAA Sse: AA ÀA 
eA; a agea, AU Asoilalelssidle Heit 


à eA, sata fe fh Taree; ssc A Aedes Waar ? 
a Asada; vp Vacsasia Bd al Ge Beaders, Act 
VaR, See: «WATS, aa SAU, Aleta 
Waders? AA Ud HARA Aara, Aca ad ware Naane, 
aa Wider: Gal sd, A ara, AA A aC WA FEA, Aot 
Aa stella, aà aA ea, cdl seal AAA A va 
Acatar; SEIN Hea aa gard aA Ag: E sara 
Uadera: WaT Asara AANA IAA il E 


6. (Yajnavalkya said:) "Let me hear that which anyone (of your 
teachers) has taught you." Janaka replied: "Satyakama, the son of 
Jabala, has instructed me that the mind is Brahman." (Yajnavalkya 
said:) "As one who has a mother, a father, a preceptor, should say, 
even so, has that son of Jabala said (that) the mind is Brahman. 
For, what is possible for one who has no mind? But has he taught 
you its abode and support?" (Janaka replied:) "He has not taught 
me (this)." Yajnavalkya said: "O Emperor, one-legged is this." 
(Janaka said:) "O Yajnavalkya, do teach us." (Yajnavalkya said:) 
"The mind is the abode, the ether is the support, one should 
worship it as bliss." (Janaka asked:) "O Yajnavalkya, what is bliss?" 
"Mind indeed, O Emperor", (said Yajnavalkya) "verily by the mind 
one desires a woman, a son similar to him is born of her; that (son) 
is (the source of) bliss. The mind, O Emperor, is supreme 
Brahman. The mind does not leave that knower who worships it 
thus; all beings go to him. Having become a god, he attains 
godhood." "I give you a thousand cows and an elephant-like bull" 
said Janaka of Videha. Yajnavalkya replied: "My father was of 
opinion that one should not accept recompense without fully 
instructing." 


This fifth meditation is more difficult than the previous ones. The 
four quarters to be meditated upon are the mind, the presiding deity 
which is the moon, the cosmic ether or hiranyagarbha, who is the 


support, and Bliss, the essence. The source of all sensory 
happiness which is mental, is the supreme Bliss. Mind should be 
connected with happiness. Where one effects this connection, 
meditation becomes a source of happiness. It is the absence of 
this connection that results in boredom in the early stages, when 
the meditation is partial and defective. Mind cannot be controlled 
in its individual aspect. It must be meditated in its cosmic aspect 
which is Bliss, hiranyagarbha, the cosmic mind, which includes the 
moon, the presiding deity and the ether its abode. 


aed a atdasdiacooraate; 3isdieA Taare: wmed:, Fa À 
seATA; UA AAU aardadlesale, AU Aeslhedissdeyaa 
à AA, seaaes fe fe RA; asda A arated AASTA, 
2a Asada, teed vacdarsia AB ad at He maA; 
quad aaa, sare: waver, RARA; ar Praa 
madera ? eaudad amA ela, ead ad Bale adv 
MATA, gad A VATE TAT ete MASON, Eas TAT HATE 
Tater aA Uiatcocttel Aaea, gad À UAC WA FEA; Ai Fat 
sel, Wawa aana, adl aa AAA, T wa 
facarercagured; FIA Tes aAA sara sett Aeg:; A Aara 
Uadera:, Tat AsAeAd Mesa Saar lib 

Ista agea WIAA SEAT Il 


7. Yajnavalkya said: "Let me hear that which anyone (of your 
teachers) has taught you." (Janaka replied:) "Vidagdha, the son of 
Sakala, has instructed me that the heart is Brahman." Yajnavalkya 
said: "As one who has a mother, a father, a preceptor, should say, 
even so, has that son of Sakala said that the heart is Brahman. 
For, what is possible for one who has no heart? But has he taught 
you its abode and support ?" (Janaka replied:) "He has not taught 
me (this)." (Yajnavalkya said:) "O Emperor, one-legged indeed is 


this." (Janaka said:) "O Yajnavalkya, do teach us." (Yajnavalkya 
replied:) "The heart is the abode, the ether is the support, one 
should worship it as stability." (Janaka asked :) "O Yajnavalkya, 
what is stability?" "Heart indeed, O Emperor", (said Yajnavalkya), 
"verily heart is the abode of all beings, verily heart is the support of 
all beings. In the heart indeed, O Emperor, are all beings 
supported. The heart, O Emperor, is supreme Brahman. The heart 
does not leave that knower who worships it thus; all beings go to 
him. Having become a god, he attains godhood." "I give you a 
thousand cows and an elephant-like bull" said Janaka of Videha. 
Yajnavalkya replied: "My father was of opinion that one should not 
accept any recompense without fully instructing." 


This is the sixth and the last meditation given in this section. It is 
on the heart. Meditation on the heart alone as Brahman is 
incomplete. Some meditate on the heart as a lotus flower situated 
in the centre of the body, some others contemplate as a centre of 
effulgence, and still others on the fleshy organ which goes by that 
name. Some concentrate on the beats of the heart. All this is good 
in the early stages. Heart is a psychological organ. For all practical 
purposes, it is identified with the mind, for one's heart is where 
one's mind is. Desire always shifts from one object to another. The 
mind which is in the brain in the waking state goes to the throat in 
the dream state, and finally to the heart in the deep sleep state. 
The individual personality is withdrawn in deep sleep and one, 
therefore, experiences happiness. Heart is therefore meditated as 
Brahman. Heart is the outer form. It is controlled by the 
unmanifested ether, hiranyagarbha or isvara or mula-prakriti in 
whose bosom lies the seed of the cosmos. Therefore, it is the 
abode and it is the support. The presiding deity is prajapati. It is to 
be contemplated as sthiti, stability. One's total being is there where 
one's feeling is. Feeling is deeper than thinking, willing, desiring, 
etc. Thus, the meditation is to be practised on the fourfold aspects 
of the heart-the object which is the heart, its presiding deity, viz., 
prajapati, its support which is hiranyagarbha, and its essence, sthiti 
or stability. 


Summary 


This opening section of the fourth chapter points out the mistake 
generally committed by aspirants in meditation on the chosen 
objects, considering them as individual, limited entities. This 
mistake is rectified by bringing into the scope of meditation those 
parts left out, and thus making the object of meditation the ‘Whole’. 
When, in addition to the object of meditation, the divine principle in 
the object, the transcendental principle therein, and the 
experiencing consciousness, are also brought into the picture, the 
meditation becomes complete. Then there will be no distraction of 
the mind. The following six meditations are given in this section: 
(1) Speech identified with fire, hiranyagarbha and Consciousness, 
(2) prana identified with vayu, hiranyagarbha and Love, (3) eye 
identified with sun, hiranyagarbha and Truth, (4) ear identified with 
the directions, hiranyagarbha and Infinity, (5) mind identified with 
moon, hiranyagarbha and Bliss, and (6) heart identified with 
prajapati, hiranyagarbha and Stability. The partial meditations also 
yield beneficial results, but they are transient and perishable. 
Meditation on the totality results in identification with the Whole. 
The instructions given in regard to the six objects, viz., speech, 
vital force, eye, ear, mind and heart, apply equally to all objects 
and concepts. When any single object or concept is alone 
meditated upon with its name and form, it is incomplete 
contemplation. For, every object or concept is not really an isolated 
entity, as neophytes are likely to be mistaken, but is invisibly and 
essentially connected with the rest of the universe. Its external, 
internal, universal and transcendental - all the four-aspects of the 
object, should be taken into consideration in meditation. This, in 
short, is the instruction of Yajnavalkya to king Janaka, and through 
him, to the whole aspirant-world. 


Thus Ends the First Section Entitled 
Shadacharya-Brahmana in the Fourth Chapter 


SECTION II 
KURCHA-BRAHMANA 


Now that it has become clear that the presiding deities of speech, 
vital force, eye, ear, mind, heart and all other organs as also their 
abodes, support and essence are identical with the supreme Being 
who is designated as Brahman and that all these are only different 
expressions of the same supreme Divinity who is one and non- 
dual, the present section instructs the aspirants about the goal of 
all spiritual endeavour, and the movement of the individual 
consciousness in the three different states of empirical experience, 
namely waking, dream and deep sleep. 


aaa g dee: panaia, AATAS MAFA, HT AT 
meia; a Aaa, a A aaaea ANAA A aT ald ar 
aada, AAAs N: TATSACAG; Ud Joana AGA: 


aata sAN sa AAAA: Fa ANAA; ae 
aeaaea Aa MANAA; 3 A Asé aqaeata aa AANA; 
adag sterarterict ie 


1. Janaka, the emperor of Videha, rising from the throne, and 
having approached (Yajnavalkya) with humility said: "Salutations 
be to thee, O Yajnavalkya, do thou instruct me". He (Yajnavalkya) 
said: "Just as, O Emperor, one wishing to travel a great distance, 
would take either a chariot or a boat, even so, you are possessed 
of controlled mind along with these secret names (of Brahman). 
Likewise, you are wealthy, venerable, erudite in vedas and well- 
read in the Upanishads. When liberated from this (body), whither 
will you go?" (Janaka replied:) "I do not know that, revered sir, 
whither I shall go." (Yajnavalkya said:) "Then, indeed, | tell you that, 
whither you would go." (Janaka replied:) "You do tell, revered sir." 


Now, how Yajnavalkya instructed king Janaka on another occasion 
on the Supreme Truth, is being given in this section. 


It is said that the sage visited the king while seated on his throne 
in his palace. Seeing the sage approaching him the king rose up 
from his throne, as a mark of honour and approached Yajnavalkya 
with all humility of a suppliant disciple, saluted him and then prayed 
for further instructions. 


A person who wants to travel to a far distant place takes a chariot, 
if he is to travel by land. If he is to go across a river or sea, he 
makes ready a boat. Thus the means to be adopted, depends upon 
the destination to be reached. One should know the destination 
before one puts into use the conveyances that are at his disposal, 
for the particular conveyance to be used depends on the place one 
has to reach. King Janaka was fully equipped with a controlled and 
unperturbed mind, the knowledge of the secret names of Brahman 
such as consciousness, love, truth, infinity, bliss, stability, and the 
rest referred to in the preceding section. He was an adept in 
several meditations. In addition to these two equipments, he was 
also wealthy and venerable and adored by his subjects and friends, 
a master scholar in the lore of vedic learning, and well-informed 
about spiritual doctrines contained in the Upanishads. Thus he was 
well-equipped with all necessary materials required for the long 
travel in the spiritual path. But he did not know the destination, the 
ultimate Goal of life. Yajnavalkya knew this fact and in order to 
instruct him on the subject, he put a leading question and asked 
him where he would go when he was separated from his body and 
organs. 


This can be known through an analysis of the empirical conditions 
wherein the Consciousness moves without being attached and 
identified with the body and organs. It is generally observed that 
the Consciousness is identified with the body and organs through 
which it effects all perception, moves as the body moves, roams 
about wherever the body goes, and performs actions as the body 
acts. But, there ought to be that state wherein the Consciousness 
remains disidentified from the body, and yet functions in a person. 
What are those states wherein the Consciousness functions 


without getting identified with the body? The answer to this 
question gives the clue to the ultimate Goal to be reached. 


Janaka said that he did not know anything about either the goal to 
be reached or the means thereto. Then, Yajnavalkya started an 
exposition on the condition of the Consciousness in the three 
states of waking, dream and deep sleep. 


sett g d ay ast gAs: d at valet aea 
garmad mA; wear sa R cat: Weaaialay: | 2 I 


2. (Yajnavalkya said:) That which is this being in the right eye is 
verily indha by name. Despite its being indha, (they) indirectly call 
him indra only. Because gods seem to like indirect names and 
dislike direct names. 


The Upanishad says that the principle which is in the right eye is 
the special seat of manifestation of the supreme Being for all 
objective perception in the state of waking. Herein, the individual 
consciousness is identified with the gross experiences of this 
external world. This Being is called by the name indha, on account 
of its being the enjoyer of the gross objects in the waking state. It 
has already been said, in mantra ll-iii-5, that the subtle form of the 
Being is in the right eye. This principle, which is specially manifest 
in the right eye, is the same as that which is the subtle principle in 
the sun, and hence resplendence is obviously attached to it. 
Therefore, it is known by the name indha. This term indha means 
illuminating or lustrous. Although It is known as indha, gods 
indirectly call him indra, since they are said to be fond of indirect 
names. This is about the Self in the waking state where the right 
eye, which is generally the more powerful between the two, is the 
seat of perception and from where it is transferred to other organs. 
Hence, the right eye is said to be the seat of the Self in the waking 
state. It is called vaisvanara who is outwardly cognitive, having 
seven limbs, nineteen mouths, and enjoying the gross perceptions 
of the world (vide Man. Up. 3). 


adasa geene eet fate aay Bead a 
Uisedead MPA, AAN A UBisedead alfeattus:; 
HAAINAHA Adderdead Aaa, AANT Hid: Fah 
IM ganget MeN A; Bat He: Asa eat vay sear 
Rar WA aWsaisedead ANa Aaa, Taal vaaraa; 
aaRS MANAFERRA gàd HAAFATATA: 13 Il 


3. (Yajnavalkya continued:) "Now this form of the being in the left 
eye, is his wife, virat. That which is this space in the innermost 
heart is the meeting place of both of them. Now, that which is this 
red lump (of blood) in the innermost heart is the food of both of 
them. That which is this net, as it were, in the innermost heart, is 
the covering of both of them. That nerve which rises upward from 
the heart is the passage for movement of both. Just as a hair is 
divided thousand times, even so, these nerves of this (body), called 
hita, are situated in the innermost heart. It is through these nerves, 
that this (food) passes and circulates (throughout the body). 
Therefore, this (subtle body) is, as it were, the enjoyer of the subtler 
food than this corporeal body." 


Having dealt with the form of the conscious principle in the right 
eye which effects gross perception during the waking state, the 
present mantra tells about the form of that principle which is in the 
left eye. It is the other half of the principle which is externally 
cognitive and which is the substrate for all types of gross 
perceptions in the state of waking. When these two forms which 
are analogous to a couple, unite, that is to say, when matter is 
enjoyed by its enjoyer which is the Self known as vaisvanara, one 
cognises the external universe of names, forms, thought, emotion 
and actions of body and organs. The analogy of husband and wife 
relationship between the right and left eye, the twin instruments of 
cognition, is to show that perception takes place in the waking state 
on account of the contact of the perceiver with the object of 
perception, and not when any one of the two is absent. The 


perception in the waking state is dependent upon both the subject 
and object. Hence, there is that which is known as subject-object 
distinction with the object confronting the subject, in the waking 
state. 


But, when both these are united in the innermost space of the 
heart, it is known as the dream state of the individual. This unity 
which takes place in the heart, refers to that state of consciousness 
wherein subject-object distinctions vanish, because in this state, 
the mind alone is both the subject and object. The individual no 
more depends upon the material from outside for experiences. The 
space in the innermost heart, which is the seat of all impressions 
of gross perceptions of the waking state of the individual 
consciousness, is the place of their meeting where they, the 
subject and object, become one and start experiencing the subtle 
impressions of the waking state which have been stored in that 
space. Thus the Self which was externally cognitive and was 
known by the name vaisvanara, is now termed as taijasa, by virtue 
of his being the Light itself. Another sruti says: "there, in dreaming 
state, that God experiences his own greatness, He sees all, himself 
being all" (Pr. Up. IV-5). But then, a question may be raised how 
when an individual is devoid of external perceptions and does not 
behold, touch, smell, sound or taste, does not perform any other 
activity with the motor organs, he can be said to visualise different 
perceptions, hear different sounds, feel different sensations, in the 
state of dream. The sruti furnishes the answer. 


Now, that which is this red lump of blood in the innermost heart 
representing the storage of impressions of gross perception, is the 
food, the material for all perception of both the vaisvanara and 
taijasa. Just as the blood is the finest essence of the food in the 
body, even so, the impressions are the subtlest form of gross 
enjoyments. Every experience in the waking state leaves a mark 
in the subconscious mind of the individual, which in course of time 
takes the form of vasana, which in turn assumes the form of desire 
for repeating the experience. All these are embedded in the subtle 
body of the individual, and spring up in the dream state. These 


impressions indeed are the food, as it were, on which the subtle 
body, the taijasa, is nourished. 


That which is like a network of most subtle nerves in the innermost 
heart is the covering of both. The Self is withdrawn inside even as 
a couple withdraw themselves within a covering soon after their 
supper. This also indicates that the individual consciousness which 
is externalised in the waking state, withdraws itself from the field of 
gross activity, even as a couple withdraw themselves from other 
activities and sleep within a covering. This may also mean that the 
body and the senses have gone to take rest after the hard work of 
the day. Here, the consciousness in the state of dream alone is 
meant. 


That nerve, hita by name, which shoots upward from the heart 
where impressions are stored, is the passage or the path for the 
movement of both. It is through this passage the consciousness 
enters into the dream state and comes back to the waking 
condition. We may say that this nerve is the passage for outward 
and inward flow of individual consciousness, even as we have a 
common passage in our house through which we come out and 
enter into its innermost chambers. This nerve is very fine. It is as 
fine as a hair the thickness of which is split into a thousand times. 
Extremely fine nerves are situated in the heart. They are not visible 
even to the most powerful microscope. 


When objective consciousness is withdrawn, it is through these 
nerves that it gets united in the heart and becomes subjectively 
conscious and enjoys subtle objects, independent of the physical 
body and organs. The impressions of the objects enjoyed in the 
waking state are revived in the dream condition and circulated 
throughout the network of these nerves, and again perceived 
through the mind. The mantra states that this food passes and 
circulates throughout the body. It means that in the dream 
condition, the impressions are revived and perceived in the subtle 
body. Hence, this subtle body which is inwardly conscious, is the 
perceiver of subtler forms. The Self identified with the subtle body 
and known by the name taijasa is subjectively conscious, and 


experiences subtle objects through the mind, while the Self 
identified with the gross body known by the name of vaisvanara is 
objectively conscious and enjoys gross objects through body and 
mind. Hence, the material perceived by the Self associated with 
the subtle body is finer than that perceived by the Self associated 
with the gross body and organs. 
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Ista aqutearee afar MEATA, I 


4. "The eastern quarter (or direction) is his eastward vital air; the 
southern quarter is the southward vital air, western direction is the 
westward vital air; the northern quarter is the northward vital air; 
the above direction is the upper vital air; the direction below is the 
lower vital air; all quarters are all vital airs; this Atman is that which 
is indicated by ‘not this, not this’. It is imperceptible, for it is not 
perceived. It is unshrinking for it does not shrink. It is unattached, 
for it does not attach. It is untrammelled, it does not suffer, does 
not perish; indeed the fearless (state of Brahman), O Janaka, have 
you attained" said Yajnavalkya. Janaka of Videha said: "To you, O 
Yajnavalkya, may the fearless (state of Brahman) go, who, revered 
sir, have made known to us the fearless (state of Brahman). 
Salutations be to thee. This empire of Videha and | are (at your 
service)." 


The Self identified with the gross body functions in the gross realm, 
in the waking state. Identified with the heart, It moves in the subtle 
body in the dream state. This Self identified with the heart, 


independent of the gross body and organs, rests in the vital force. 
When the enjoyments of the dreaming state gets fainter and fainter 
till there is almost a total cessation of the activities of the heart, 
then it is said to have become identical or unified with the vital 
force. The Chhandogya Upanishad also agrees with this view that 
in deep sleep, the prana absorbs the organs and the mind (IV-iii- 
3). The same Upanishad further states that the mind is tethered to 
prana in deep sleep (VI-viii-2). Thus, the mind with all the organs 
gets united in the vital force in deep sleep. When the dreaming Self 
becomes identified with the vital force, he identifies himself with 
everything in the universe which is comprised of the vital force 
alone. This is expressed in the mantra by the statement that the 
eastern quarter is his eastern vital air, the southern quarter is the 
southern vital air, the western quarter is the western, the northern 
quarter is the northern, the upper quarter is the upper, the lower 
quarter quarter is the lower, and all quarters are all vital airs. The 
Self gets united into the cosmic prana which is nothing but the 
supreme Self. This supreme Self with which the individual Self is 
identified is described as ‘not this, not this'. The portion of the 
mantra beginning with ‘this Atman is that which is indicated by ‘not 
this, not this',' and ending with ‘it does not perish’, has already been 
explained under mantra III-ix-26. 


In fulfilment of his promise that he would tell whither one would go 
when liberated from this body, Yajnavalkya explained thus to king 
Janaka about the different states in which Consciousness 
identifies itself with body, mind and prana, viz., the waking, dream 
and the deep sleep states. Finally, the sage also instructed him 
about the supreme Self, the attainment of which makes one 
completely fearless and which alone is worthy of attainment. A 
controlled mind, meditation on secret doctrines, possession of 
wealth, veneration, erudition erudition in vedas, in vedas, and 
scholarship in Upanishads serve as equipment only for one who 
wishes to attain that state of supreme Bliss and Fearlessness. 


Janaka was full of gratitude to the sage for having taken him to that 
supreme, fearless state of Brahman and as a mark of respect, 
placed his entire kingdom and himself at the service of the sage. 


Summary 


In this section, starts an enquiry into the three states of waking, 
dream and deep sleep, for analysing the nature of the true Self, 
and the subject is continued in the succeeding section also. 
Though some may say that the subject matter here is the same as 
in the Mandukya Upanishad, there is some difference in the 
methodology adopted in the two Upanishads in arriving at the true 
Self as identical with the supreme Brahman. 


One should not forget the fact that all enquiry about the three states 
is being made while one is in the waking state, one among the 
three states under enquiry. While the two states of dream and deep 
sleep can easily become objects of enquiry, it is a little difficult to 
bring the waking state also as an object all the while remaining 
identified with that state. It is similar to the study of one's own mind 
through the mind. Mind can easily enquire and analyse all objects 
except itself. In the study of one's own mind, the mind has to 
become the subject and object which is a novel way of thinking for 
the novice. Knowing this difficulty, the enquiry starts with the study 
of the present condition of our waking state. We must know exactly 
where we stand. 


While generally one thinks oneself as a separate isolated individual 
Mr., Miss or Mrs. So and so, a member of a particular family, with 
some related and some others unrelated, some friends and some 
enemies, belonging to a particular place or country having a 
defined status in the society around him, and so on and so forth, 
the truth is that every one is inextricably connected with the whole 
universe, connected organically and vitally. This oneness that 
exists among the individual beings themselves and the objects of 
this world is corroborated by the recent scientific discoveries, the 
statements in the scriptures and the experience of the 
discriminative mind. The influence exerted on the earth by the 


distant sun and moon and other planets and stars is very well 
known. One's breath would stop, if one thinks what would happen 
to this small planet called earth if the other planets were to change 
their course of movement, or itself stops its rotation on its axis and 
revolution round the sun. In order to bring home to our minds the 
real state of affairs, this section of the Upanishad deals with the 
deeper implication of life, by unfolding the great secret of the 
oneness of existence. In the waking state, the Self is stated to be 
in the right eye and It is called indha which word suggests Its 
illuminating, lustrous and radiant nature. The great non-dual 
Reality becomes, as though, the individual jiva and acts through 
the mind and the senses. It not only illumines the intellect, but also 
the objects outside. It is this name indha which is commonly known 
as indra, the king of the celestials in the heaven, the chief among 
the organs in the body. The Upanishad here makes an interesting 
remark that, even as respected and elderly persons do not like to 
be called by their direct names, gods also do not like to be referred 
to by their direct names. Therefore, scriptures have changed indha 
into indra. This reveals the secret of the impersonal nature of the 
gods who dislike personal and direct approach. 


The left eye which is the counterpart of the right eye is symbolised 
as the wife of indra. The two eyes stand for the cosmic virat and 
His own energy. Every activity in the waking state involving 
subject-object relation starts from the heart, and when the activity 
stops, the mind returns to its source. 


The Upanishadic seers who were well-versed in physiology and 
psychology and connected subjects, give the working of the mind- 
principle in the dream state. The mind goes into the space inside 
the heart which has a pericarp and a network of very subtle nerves 
which no scientific instrument has so far discovered and will be 
able to discover in future. The heart is said to be the inner chamber 
for the Consciousness and its energy to rest after the work in the 
waking state. The subtle nerves here referred to are named hita 
signifying that they are very conducive and helpful. These nerves 


are the passage for the mind to move in dream, experiencing 
pleasure and pain, without the help of external gross objects. 


Passing through the two states of waking and dream, the Self in 
deep sleep enters into the deepest recess in the heart, when it 
completely disconnects itself from both the external and the 
internal world. The ego principle which dominates in the waking 
state boils down into an ethereal substance in dream, and almost 
into a vacuum in deep sleep. The ego which is really nothing, 
assumes everything in the waking state, and as a consequence, 
suffers disappointment, failure and frustration. When the ego 
subsides in deep sleep, the prana which is universal, energises 
and enlivens, as it were, the whole system. This is the secret of 
one getting refreshed and revitalised when one wakes up from a 
good deep sleep. It is a simple and well-known fact that 
undisturbed deep sleep recoups the body and mind, when there is 
no taking in of nutritious diet, vitamin and enzyme tablets or tonics. 
In deep sleep, the Upanishad says that the cosmic prana which is 
everywhere in space, in all directions, energises the body and the 
mind. The ego which is obstructing the inflow of this great cosmic 
energy, in the waking state and also in the dreaming state to some 
extent, subsides in deep sleep and in rushes the universal prana. 
The whole cosmos embraces the jiva in deep sleep. The jiva in 
sleep becomes one with the universal energy. In short, the jiva 
which has been thinking as finite, mortal and miserable, realises its 
real nature as the infinite, immortal and blissful Atman. That this 
Atman is indescribable in positive terms is revealed by the fact that 
the Upanishad describes It as ‘not this, not this’. He is 
incomprehensible, inscrutable and undecaying. The section 
concludes by saying that the Supreme is Fearlessness which is 
another term for the non-dual, unobjectified Existence-Knowledge- 
Bliss. 


Thus Ends the Second Section Entitled 
Kurcha-Brahmana in the Fourth Chapter 


SECTION Ill 
JYOTIR-BRAHMANA 


In the just preceding section, it has been stated that the Self 
identifies itself with the three states of waking, dream and deep 
sleep and transcends the three. It is expressed through the word 
abhayam, fearlessness. It has also been said that the Self 
identified with the body and organs together with its accompanying 
factors, indha by name and generally called indra, has its seat in 
the right eye during the waking state; that the Self identified with 
the heart is inwardly cognitive and has finer experience in the 
dream state; that the Self identified with the vital force is a mass of 
knowledge in the deep sleep state, and that lastly, the Self 
indicated by ‘not this, not this' which is beyond the realm of all 
relative experience and which is called by its numerical designation 
turiya is abhayam, fearlessness. 


In the present section, the same Self is the subject-matter of 
discussion. Valid reasoning is set forth in order to establish that the 
Self which is identified through ignorance with different states of 
experience is essentially different from them and is non-dual and 
infinite. In the course of the discussion, it is shown that the Self is 
the Light of all lights, the source of all experience in all the states, 
and is independent of all relative attributes and limitations. This is 
done by the successive analysis of the nature of the Self and its 
limiting adjuncts. 
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1. Yajnavalkya went to Janaka, the king of Videha. He bethought: 
| shall not speak. Now, it is said, when Janaka, the king of Videha, 
and Yajnavalkya had a discussion about agnihotra, then 
Yajnavalkya had given him a boon. He (Janaka) had then asked 


for permission for putting any question of his option. To him indeed 
he granted that (boon to ask questions freely). (So) the king asked 
him first. 


With the customary practice of starting the topic with the 
introduction of suitable story, for eulogisation of the vidya which is 
contained in it, and also for facilitating easy understanding of the 
abstruse subject, the section starts with a conversation between 
king Janaka and sage Yajnavalkya, to explain the nature of the 
transcendent Light which is the ultimate cause of all cognitions, the 
only truth that shines through, interpenetrates and keeps up the 
world phenomena. 


Thus the story goes: Yajnavalkya went to Janaka, the king of 
Videha, for obtaining wealth and cattle. While starting, he decided 
not to have any lengthy discussion with Janaka. On a previous 
occasion, Yajnavalkya had a discussion with Janaka on the topic 
of agnihotra sacrifice. Pleased with latter's grasp of the subject, the 
sage gave him a boon and Janaka then asked permission to put 
any number of questions of his option, and it was granted to him. 
Janaka did not at that time make use of the boon and ask of him 
about the nature of the Atman, for the subject would have been 
irrelevant on that occasion. The Atman, the Self, is independent of 
the performance or non-performance of rituals like agnihotra and 
the like which are productive of only transient results. 


Finding a suitable opportunity on the present occasion, Janaka on 
the strength of the boon then granted, started putting a series of 
questions on the nature of the supreme Reality. 
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2. (Janaka questioned) thus "O Yajnavalkya, which is the light of 
this person?" "The light of the sun, O king", said (he), "by the light 


of this sun, indeed, one sits, walks about, works and comes back." 
"So it is, indeed, O Yajnavalkya" (-said Janaka). 


purusha here means a person, the being consisting of the 
combination of causes and effects and having head, hands and the 
like, just an ordinary man. The discussion starts with the question 
by Janaka as to what serves as light for this person. Janaka's 
intention in asking this simple question as to the light with the help 
of which a man discharges his daily duties of life, is to know finally 
that Light which is the ultimate cause of this phenomenal show. 
The wise sage Yajnavalkya who knew the purpose of the king gave 
the simple reply that it is the light of the sun. For, every man, the 
being identified with the aggregate of the body and organs, has to 
depend on the extraneous light of the sun for all his movements 
concerning the business of life. But, that this extraneous light is 
only temporary and is, therefore, incapable of being the cause for 
the functioning of the intellect is being revealed step by step, 
through the discussion in the form of further questions and 
answers. King Janaka acquiesced the answer given by the sage 
and pursued the matter in the succeeding mantras. 
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3. (Janaka then questioned) thus: "O Yajnavalkya, which is the 
light of this person after the sun has set?" "The moon indeed 
becomes his light; by the light of this moon, indeed, one sits, walks 
about, does work and comes back" (-replied Yajnavalkya), "So it 
is, indeed, O Yajnavalkya" (-said Janaka). 


Likewise, when the sun sets, the moon serves as the source of 
light for man to carry out his normal duties during night. This light 
also is external to oneself. 
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4. (Janaka asked again :) "O Yajnavalkya, which is the light of this 
person, when the sun and the moon have set ?" "Fire indeed is his 
light; by the light of this fire, indeed, one sits, walks about, does 
work and comes back" (-replied Yajnavalkya). "So it is, indeed, O 
Yajnavalkya" (-said Janaka). 


In the absence of both sun and moon, fire serves as light for him. 
On a dark night, when the sun has set and the moon also does not 
shine, as in the new moon night or on a cloudy night, one kindles 
the fire, takes a torch or some other lamp for doing one's work. This 
light also is external to the man. 
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5. (Janaka now asks:) "O Yajnavalkya, which is the light of this 
person when the sun and moon have set and fire also is put off?" 
"Speech indeed is his light; by the light of this speech, indeed, one 
sits, walks about, does work and comes back. Hence, O king, even 
when one's hand cannot be distinguished, then wherever the 
speech is uttered, one can indeed, approach there" (—replied 
Yajnavalkya) "So it is, indeed, O Yajnavalkya" (—said Janaka). 


When every light in the form of sun, moon and fire has ceased to 
shine, speech which here means sound serves the purpose of 
light. Sound stimulates the ear and the man, by connecting his 
mind with the ear, is able to know the meaning and the source of 
the sound and can act up to it. 


Even in pitch darkness, as on a new moon night when the sky is 
full of clouds hiding even the little light that comes from the stars, 
one can hear the advice of a friend and can act according to it. In 
pitch darkness, hearing of the sound of some one shouting at a 
distance or barking of a dog, a cry or a roar, one can walk towards 
that direction. Speech or sound serves here as light for him. 


Sound here is only illustrative and it includes the other objects such 
as, smell, touch and taste which also stimulate their respective 
organs. Through these organs of sense the mind propels the motor 
organs to do their respective functions in the absence of light for 
the eyes. 
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6. (Janaka puts the next question thus:) "O Yajnavalkya, which is 
the light of this person, when the sun and moon have set, fire has 
gone out, speech has been hushed?" (Yajnavalkya answers) thus: 
"The Self indeed is his light. By the light of this Self, indeed, one 
sits, walks about, does work and comes back." 


Now, Janaka comes to the main subject which he was driving at 
through his earlier four questions. He refers to a condition in which 
man has no external light such as the sun, moon, fire, sound and 
other objects. What is the source of light to the man while dreaming 
or asleep? There must be some light which enables him to 
visualise the dream and also to experience the joy of deep sleep. 
In these two states, there is completely no extraneous light. Neither 
can it be anything pertaining to cause and effect or subject-object 
relation as in the waking state. Which is the light then? The answer 
is given by the sage that Self indeed is his light, for in the light of 
the Self alone does the person in dream sits, walks about, goes to 
work and comes back. This is being explained further in the 
succeeding mantras. 


HAA HAMA; Use AMAA: MA EqUecdsatia: Tes: A HAT: 
aaa Aran, cada cera; a fe tact ada 
APAAPA Acat SATA Iv I 


7. (Janaka seeks further explanation) thus: "Which Self (do you 
mean)?" (Yajnavalkya explains:) "This person consisting of 
intelligence, (residing) among the organs, (and which is) the 
internal light within the heart. Being similar (in form to the intellect) 
he moves about in both the worlds, thinks as it were, functions as 
it were. Because, he having entered into dream, transcends this 
world (of waking), the forms of death." 


It has been said that man contains within himself the entity which 
serves the purpose of light for him and which is different from all 
forms of extraneous lights. But it remains yet to be considered as 
to whether or not that entity, the Self, is one among the several 
aggregates of the body, organs, vital force and mind. So, Janaka 
raises the question as to which Self is meant by the sage. The 
question is fully justified, since man contains within himself so 
many things like the limbs, the senses, the mind, the intellect and 
the ego which have different properties and varying functions. 


Yajnavalkya replies that the Self is this infinite entity known as 
vijnana-maya, identified with the intellect. Here, the suffix mayat in 
vijnana-maya does not mean modification, but abundance as in the 
case of ananda-maya occurring in mantra Il-8 of the Taittiriya 
Upanishad. It denotes the essence of the purusha which is 
identified with the intellect. 


The Self resides among the organs-says this mantra. Evidently it 
is different from them. It is not identical with the organs. And It is 
the light within the heart. Because, heart, as it has been shown in 
the preceding chapter, is the seat of the Self. The intellect, being 
transparent and very near the Self, easily reflects the sentience of 
the Self. This reflection is transmitted next to the mind, then to the 
organs and lastly to the body. So, the aggregate of the body and 
organs, which are really inert, appear as though sentient. The Self 


alone illumines the internal and external objects, just as light inside 
a glass globe illumines the things that are inside and outside the 
globe. 


By assuming the likeness of the modifications of the intellect He 
moves about in both the worlds. As a white crystal becomes similar 
in colour to the colour of the flower that is placed near it, so does 
the pure Self assume the attribute of every internal function that 
comes to It, giving the latter an impetus and a force in the form of 
consciousness which really belongs to the former. 


Thus does He continue his role of transmigration in the not ocean 
of metempsychoses. In reality, He does transmigrate. Being 
apparently caught in the mire of illusory attributions, He appears to 
move about in the same way as the moon seems to move, 
although it is the clouds that really move. 


He thinks as it were. The Self seems to think in relation to the 
intellect, and the latter seems to shine in relation to the former. This 
is due to an illusory mutual superimposition, attributed to primeval 
nescience. This is the case in all relative activities. 


When the intellect assumes the state of dream, the Self being 
similar in form to every form of the intellect, as explained above, 
and being cognisant of the dream objects, transcends this waking 
world. The lights of this world cease there. It is the Self who shines 
and keeps up the dream phenomena. The dream is another world 
where there seems to be greater freedom of enjoyment. 


It is said that He transcends the forms of death. Body, the vital 
force and the organs operating in the waking state are the forms of 
death, because they are continually subject to change and they 
exhaust the energy of man. The Self, who transcends them, is 
different from them. 


The mantras that follow contain Yajnavalkya's further explanation. 
Ta HST TON Taare: AAAA: MAA: HAA; A 
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8. He, indeed, is this Person who when born assumes a body, is 
associated with evils. He, departing while dying, casts off the evils. 


As the Self lights up the waking and the dream-world successively, 
and with identification with the intellect it goes on migrating from 
one state to the other, even so, he migrates through birth and 
death, from this world to another or from one body to another body. 


Migrating from dream to waking, he is attached to the forms of 
death. So also when he is born again he is attached to evils in the 
forms of body and organs which are the support or source for 
righteousness and unrighteousness, merit and demerit. 


As the purusha while entering into the dream state quits the waking 
world, so does he cast off all the evils at the time of death when he 
departs from this world. 


Thus, it is proved that the Self is different from and independent of 
the body, and that taking another life after death is similar to 
entering into the dream state from the waking state. 
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9. Verily, there are two abodes of this person (under discussion). 
(The two abodes are) this (waking state) and the next world (deep 
sleep state). The junction (of these two) is the third, the dream 
state. He visualises both the abodes, this and the next world, while 
staying in that place of junction. Now, in proportion to the material 
for support, he goes to the next world; having gained that material 
support, he visualises both evils and joys. When he dreams, he 
having taken away a little of this all-containing world, having made 
himself insensible, having created by himself, dreams by his own 


effulgence and light. Here (in this state) does this person himself 
become the light. 


Taking his stand on the ground of the common experiences of 
waking, dream and deep sleep state, Yajnavalkya tries to separate 
the witnessing consciousness or the Self which serves as the light 
for the man in all states. 


These three states are referred to as three worlds for him. The third 
world which is the state of dream, is the joining link between the 
two, the waking and the sleep worlds. The person depends upon 
the impressions of the waking experiences for his dreams. The 
impressions of the waking experience form the material for the 
dream. Sri Acharya Sankara interprets the 'next world’ in the 
mantra as the world to be experienced after we have given up the 
body. The states of sleep and death are practically similar. 


He visualises both evils and joys. The evils are the body and 
organs in the waking state, as explained in the previous mantra. 
For his dream, a dreamer depends upon the impressions of the 
waking experiences which are the concomitants of the evils. Thus 
he visualises the evils. Similarly, he visualises the joys belonging 
to dream as well as the deep sleep state. 


How does he dream? This is further explained. When he dreams 
(i) he takes of a little of the impressions of this all-containing world 
of the waking state, (ii) he himself puts his body aside and creates 
a new body in its place, (iii) he dreams by his own effulgence and 
light, and (iv) he becomes light himself. 


The subject of the waking world contains within himself the subject 
and the object of the dream-world. While dreaming, the waking 
individual himself becomes both the subject and the object. But the 
unique power of creativity belongs to the witnessing Self who 
remains in all the three states, being the self-effulgent Light in 
them. The dream world, being his creation, is lighted by no other 
light than the Self. He himself becomes the light. 


a aa TU Ff TAA A A Aaled, HA IRAAN: Yale: 
aq adaa He: Wel Aaea, AAAA Ae: Aa: YA; A AA 
AeA: TART: Ha Aaa, HA ANAA THRoht: Barc: 
Yad; E R Hay eo | 


10. There are neither chariots, nor horses, nor the roads in that 
(state of dream), but (the Self) creates chariots, horses and roads. 
There are neither joys, nor delights, nor rejoicings, but (the Self) 
creates joys, delights and rejoicings. There are neither tanks, nor 
lakes, nor rivers, but (the Self) creates tanks, lakes and rivers. For, 
He is the creator. 


This mantra shows the wondrous power of creativity of the Self, 
and establishes His nature as the transcendental Light. 


aac A safer | 
taa UNRATE arga: gea | 
APATA YAA FAA RUAT: FST USS: 128 I 


11. There are these verses (regarding) this: Having made the 
physical body insensible in dream, he cognises the dormant 
experiences (in the sub-conscious mind), while he himself does not 
sleep. Then that radiant person who moves alone, again comes to 
the state (of waking). 


The Self-effulgent Atman alone is the real creator and cogniser and 
by Its light alone, the different states are kept up. He is the radiant 
self-effulgent person who moves alone. He moves alone and He 
comes in conjunction alternately either with the mind alone, or with 
the mind and the organs, in the states of dreaming and waking, 
respectively. He, being independent of mind and organs, is free to 
move alone from one state to another. 


MOa tedi HAA RSPR | 


E SadsAal GAGA RUAT: YET USS: |l? 


12. While protecting the inferior (loathsome) nest (of the body) by 
the vital force, the Immortal roams outside the nest. That Immortal 
and radiant Being who roams alone attains whatever He wants. 


The inferior nest is the loathsome body which is full of filthy objects. 
It is kept up by the vital force in dream and deep sleep states. 


The immortal Being as though roams outside the body. It is not 
concerned then with the bodily functions. Though it stays in the 
body, yet like ether, It remains unconcerned with it. 


Faced SMITA BITTY Sa: Peet gA | 
zà TAH: UE Aam aea A starter RAA 123 


13. The god, while attaining to high and low (states) in the dream, 
assumes manifold forms. It is sometimes seen as if enjoying with 
women, sometimes laughing, and even beholding fearful (things). 


In dream, led by impressions embedded in the mind, He goes on 
attaining the states of either gods or animals or birds. He 
experiences both pleasure and pain. 


INARA aa, a A RAA PA || gA II 


d aad AA: | gfs aed aA aay a ATATA | 
TH aea, aRar vareas sia; afer Aa maena aATfet 
ga sia; WaT Yeu: Tay SAANA; Ase stad Wes aaiA, 
Ja Sed faatana seria ley 


14. (Yajnavalkya continued:) "His pleasure ground (only do they) 
visualise, none visualises Him (at all). (Physicians) say thus: 'one 
should not rouse him all of a sudden (from sleep). It becomes 
difficult for him to cure that, to which he returns not'. And then, 
(some) say: 'this is only his state of waking, because whatever one 
beholds in waking state, those (he beholds) when (he is) asleep 


(dreaming).' Here (in the dream state) this person himself becomes 
the Light." (Janaka said:) "I give you a thousand cows to your 
venerable self. Do tell me beyond this about liberation." 


The impressions of the waking state, such as chariots, roads, 
houses, cities and the like alone one sees. The dream world is 
expressed metaphorically as the sport projected by the Self. The 
impressions are His manifestations. Everyone sees only His play 
or manifestations, but none sees Him, since He is supra-sensuous 
and transcendental. Acharya Sankara states in this context that the 
Upanishad in this mantra pities mankind which is unfortunate 
enough not to see the Self, although It is totally distinct from the 
body and organs and is present before their very eyes and is 
capable of being seen. The truth is that in dream, the Self becomes 
clearly distinct and is itself the Light. 


One should not rouse a sleeping man all on a sudden. According 
to ayurveda, the science of Indian medicine, it is said that the Self 
leaves the body through a particular organ and entering into the 
throat enjoys the dream objects. In case of violent rousing, there is 
every chance of its missing the particular organ which has its 
centre in the brain, through which it has left, and thereby the person 
may develop blindness, deafness and the like, due to damage of 
that particular brain-centre. This citation of an ayurvedic truth is 
intended to prove the self-luminosity of the purusha in dream who 
remains then isolated from the body and organs. 


Some others opine that the dream is only the state of waking. It is 
identical with the waking state, because whatever one beholds in 
the waking state, that alone he sees in dream. Hence, he is not the 
Light of all lights. This is not the correct view. One dreams only 
when the organs have ceased to function, which fact has already 
been expressed by the Upanishad in mantra IV-iii-11. Therefore, 
in the dream state, the Self alone undoubtedly becomes the Light. 


Having received satisfactory answers to his questions regarding 
the transcendental nature of the Self, Janaka offers to the sage, as 
recompense for his instructions, a thousand cows. What has been 


told is very much helpful for understanding the nature of the Self. 
But still, the purusha in dream is seen to be subjected to joy, fear, 
suffering and the like, though He transcends the forms of death. 
This doubt still haunted the mind of the king and he, therefore, 
prayed for further instructions on the subject. 


€a aT Uy aRar Teal aR, edq YS TG a, Yar: 
Weems widaeaadic Fact; E sears AARAA eter 
afd, HAST EAS YOO Sic; aAA eA, Ass Aad HEA 
aaa, Ha Hed AeA seria ies I 


15. (Yajnavalkya explained further:) "That (Self), having rejoiced, 
roamed about, and having merely seen good and evil, (he stays) 
in the state of deep sleep, again comes back by the same route 
through which he went, to the dream state only. He remains 
unattached by whatever he visualises in the dream there, because 
this Self is unattached." (Janaka said:) "So it is, indeed, O 
Yajnavalkya. | give a thousand cows to your venerable self. Do tell 
me that which is higher than this about liberation." 


The purusha after, as though, rejoicing and roaming about and 
merely seeing good and evil pertaining to the dream state, enters 
into deep sleep state. Again, He comes back by the same route 
through which He went, to the dream state only. 


Because in the dream state He is only a mere witness of the good 
or evil actions, He is free from their consequences in the form of 
merit and demerit. He is really unattached, being distinct from the 
body and organs. He always remains unattached. If He were 
attached to desires and the actions performed in dreams, He would 
have undergone the result of the same in the waking state. But 
actual experience is otherwise. This proves that He remains 
unattached in dreams. 


The king again gives the sage a thousand cows, and asks for 
further instructions conducive to ultimate liberation through the 
knowledge of the self-effulgent Light, the Atman. 


UT UT ARa Ted UNA, evedg YS By WG F, Yor: 


Widest VITERI] queda, H uaa 
Aaaa Haid, wet Fat yer ste; 
VaAddeaadera, Ass Add Wes aaa, aa Sed farted 
Telia ive il 


16. (Yajnavalkya replied:) "That Self, verily, having rejoiced, 
roamed about, and merely seeing good and evil, in the dream, 
again comes back, by the same route through which he went to its 
original abode, to the waking state only. He remains unattached by 
whatever he visualises there in dream, because this person is 
unattached." (Janaka said:) "So is it, indeed. O Yajnavalkya, | give 
a thousand cows to your venerable self. Do tell me higher than this, 
for liberation itself." 


In the course of returning from deep sleep, as shown in the 
previous mantra, the purusha comes to dream-state. Here again, 
He as though rejoices and roams about and merely sees good and 
evil, and then comes back to the waking state by the same route 
through which He went to sleep. Because He is unattached He is 
not touched by whatever He perceives in that state. 


Now also the king offers a thousand cows to the sage and requests 
for further instructions. 


Ta UY aRar teat aca, seda WS a WT a, Yor: 
gA WdtiesMedia Catala ite Il 


17. (Yajnavalkya instructed further:) That Self, verily, having 
rejoiced, roamed about and merely seeing good and evil in the 
waking state, again comes back, by the same route through which 
he went, to the dream state (or dreamless sleep). 


From the dream state, the purusha comes to waking state and 
having experienced the good and evil effect of his karmas, again 


goes back by the same route through which He came, to the dream 
or dreamless sleep state. 


Even in waking state, He remains a mere spectator of good and 
evil, and thus, He is completely free from agency and consequently 
from the evil of death in the form of desire, action and its result. 


Here, the Self has been described from the standpoint of the 
ultimate Reality, independent of the limiting adjuncts. 


Agency is not natural to the Self. It is attributed to it by ignorance, 
due to the limiting adjuncts such as the intellect, the mind, the vital 
force, the organs and the body. 


aa AAA SH psan YS UW a, vadai yey 
uaaa nA Fae a ge T il ee Il 


18. As a great fish moves to both the banks, this side and the other 
side, even so, this person moves to these two states of dream and 
waking. 


Yajnavalkya now gives an illustration to show how the purusha 
remains unattached. A great fish in a river goes on moving 
between the two banks of the river. While swimming, it is not at all 
affected by the intervening current of the water. Even so, the 
purusha, while moving from waking state to dream state and back 
again from the dream to the waking state, is not affected by the 
actions of the body and the organs as well as by their stimulating 
causes, desire and the subtle impressions, caused by ignorance 
which are forms of death. 


aea Rae weal at Aout a ARNA aed: Hga Te 
daada Aad, vada YEN VAFA Hees aA BI Aral a 
uel HA HAG, A Hae Fa AA ISI 


19. It is as a hawk or a falcon, having flown around in the sky and 
become wearied, folds its two wings and moves towards the nest, 


even so, this person runs to this state where being asleep, he does 
not desire any desire, does not see any dream. 


This mantra throws more light upon the characteristics of the Self. 
It is of the nature of eternal peace. A falcon which having flown 
throughout the day in search of food, mate, etc., when wearied 
returns only to its nest. Similarly, when the man is tired of his 
actions in the waking state and the experiences in the dream state, 
he enters into deep sleep by withdrawing into himself all 
experiences pertaining to the two states of waking and dreaming, 
and rests in his own Self, the one non-dual, homogeneous 
absolute Consciousness. 


In other words, the individual self, freeing himself from all relative 
attributes and limitations, is united with the supreme Self. But, this 
union is temporary and by the force of latent vasanas born of 
ignorance, he again comes back to the waking world or to the 
dream world. 


The next mantra throws some light on the nature of the deluding 
ignorance. Is ignorance natural or extraneous to the Self? It is the 
definite conclusion of the scriptures that ignorance is extraneous, 
and therefore, liberation is possible. If it were the nature of the Self, 
then liberation would become impossible. Both scriptural 
conclusion and experience by the wise reveal the fact that 
liberation can be attained by the destruction of ignorance. 


at at 3retar al ATA ASA Be Her: Asean Arara NFAT 
Assa, rears Aaa serra eRaes ARa YN, are 
aAa RAA aaalaqgal Arad; HA BAT ed Sd Wold, Hera 
adist A Arad: AA WAT aH: IIe 

20. Verily, these are those nerves of this person, called hita, which 


are as minute as a hair split up a thousand-fold, full of white, blue, 
yellow, green (and) red (colour). And then when (in dream) they 


seem to be killing him, overpowering him, an elephant seems to be 
chasing him, himself seems to be falling into a pit, (in short) 
whatever terror (he) experiences in the waking state, that he 
imagines here (in dream) due to ignorance. And then, while he 
thinks as if he were a god or a king, (or feels) | alone am all this, 
then that (the last one) is his supreme world (state). 


A reference to the nerves called hita which are the seat of the 
subtle body, the repository of all subtle impressions, has been 
made in mantras II-i-19 and IV-ii-3. They are said to be full of white, 
blue, yellow, green and red coloured essences. The food in the 
process of digestion changes its colour owing to the intermixture 
of the humours in different proportions. It is said that the subtle 
nerves also through which the humours flow, assume different 
colours. 


In the cryptic statement contained in this mantra, Yajnavalkya 
wants to show as to how a man who has not attained sufficient 
purity of mind is miserable in his dreams also. As he feels separate 
from the objects of the waking state, considering himself to be finite 
and other than them, he is subjected to the evils of death. In dream 
also, he does not realise his identity with the objects and commits 
the same mistake of thinking that they are external and outside, 
and therefore, someone seems to be killing him, another 
overpowering him, an elephant seems to be chasing him, and so 
on and so forth. 


Thus, ignorance consists in the false identification with the finite 
results, in the conditioned self who feels himself limited. He has 
been as though cut off from his Source. Therefore starts desire in 
him for That from which he is separated. Desire is followed by 
action in the physical plane which produces results in the form of 
pleasurable and painful experiences. 


This ignorance ceases when he attains sufficient purity of mind 
through meditation and realises his identity with the gods and the 
cosmic beings. Even in dream, such a one does not budge an inch 


from the realisation of his identity with all. Even a little failure in 
feeling this identity results in great fear (Tai. Up. Il-7). 


That is his supreme world. He comes to his natural state of the 
supreme Self. Ignorance is thus proved to be not a natural, 
inherent attribute of the Self, but adventitious to it. Therefore, 
elimination of it becomes possible. 


daat Aaaa agar BIA | Aaa Waar aa 
GANA a MEY haa Aq eNA, vada Yes: Wetec 
aR FT THEY paa dq Alec aaa AAAA H- 
PAARA GF Werle IR? Il 


21. That indeed is his nature (who is) beyond desires, devoid of 
evil, free from fear. It is as aman when embraced by his dear wife, 
neither knows anything external nor internal, even so, this Person 
when embraced by the supreme Self, neither knows anything 
external nor internal. That indeed is the nature of this person with 
desires satiated, with the desire for Self, with no desire and without 
grief. 


That indeed is the nature of this person. That identity with all, 
referred to in the preceding mantra, is the nature of the purusha. 
That He is beyond all desires and is in complete oblivion of this 
world phenomena is being explained by citing the example of a 
man in the full embrace of his dear wife. As long as they are 
separated from each other, their desire for being united remains 
unfulfilled and their minds are full of misgiving, fear and the like. 
But in close embrace, they are in unison. In that condition, they 
remain unaware of outer happenings or objects, as well as the 
inner states of their minds. Even so, the individual Self by being 
closely embraced by the supreme Self in deep sleep state, attains 
perfect unity with the latter, and therefore, does not know anything 
either external or internal of a particularised nature. The 
experience is of the homogeneous bliss. 


His nature then is perfect unity or oneness, devoid of all duality. 
This identity with all in the form of the cessation of all dualistic 
experiences, is not achieved in the waking and dream states due 
to nescience. And that is why he desires, fears and grieves, but 
when everything has become his very Self, why should he desire 
and for what! There exists no particularised knowledge, its object 
and the agent who knows. Thus there is no manifestation of special 
knowledge such as a desire and its concomitants in the forms of 
grief, fear, evil and the like. 


3a Aaa Aaf, ATaTATCH, all eT: Sat 31aaT:, AGT 3AT: 
| 3 Fdetstdat aia, AOETSAOTET, MUSTASSA, 
Ulepatstiehe:, AASIAN, ATTASATS:; ari oÀ- 
aeda Wet, dont R dal aaeeea AFA AAA I 22 II 


22. Here (in the state of deep sleep) father is not father, mother not 
mother, worlds not worlds, gods not gods, vedas not vedas. Here 
thief is not thief, killer of embryo not killer of embryo, chandala not 
chandala, paulkasa not paulkasa, monk not monk, ascetic not 
ascetic. (He is) untouched by good and untouched by evil. For, 
then (the Self) passes beyond all sorrows of the heart. 


In deep sleep, the mantra says that a father. is no father, a mother 
no mother, and so on. These relations of father, mother and the 
like are the results of karmas, for the individual soul finds his 
parents according to his karmas in the previous births. But the Self, 
being dissociated from karmas, is dissociated from their results 
also in the form of such relations. For him worlds are no worlds due 
to his being dissociated from rites through which they are attained. 
To him, gods are no gods for he has dissociated from meditations 
also which result in identification with gods. 


Thus, he is untouched by all good actions. He is untouched by evil 
actions, like stealing, killing an embryo and the like. He is also 
beyond all duties attached to any order of life such as 
brahmacharya, grihastha, vanaprastha and sannyasa - celibate 


student life, householder's life, hermit's life and life of a monk 
respectively. 


He passes beyond all sorrows and fear. Mind is the repository of 
all griefs, desires and attachments. Since he transcends the mind 
and the intellect, he passes beyond all sorrows of the heart which 
is the seat of the mind. 


Ued det RA eed deat vealed, 7 fe aeee 
Aad- saaa 7 I defadaattd adisraefastrd Beat 
I 23 I 


23. Verily, the Self does not perceive (see any object) there (in 
deep sleep). It is because even while He is (really) perceiving, He 
does not see (in the usual manner through the eyes). Owing to the 
(fact of) imperishability (of consciousness), there is no cessation of 
seeing of the Seer. But there is no second (entity) other than the 
Self, which one might see separately. 


From the preceding mantra, a doubt may arise as to how the Self 
who is self-effulgent, a mass of consciousness, fails to know 
anything in the state of profound sleep. The answer is being given 
in this mantra. 


When it is said that one does not perceive any object in the state 
of deep sleep, it means that one does not perceive in the usual 
manner through the senses and the mind. 


It may be contended that perceiving is an action, as it implies an 
agent and object of perception, and therefore, it is transient and 
cannot be the attribute of the eternal, non-dual Self. But this 
contention cannot hold water, because even while He is not 
perceiving particular objects as in waking and dream states, 
perception or awareness has no cessation in the consciousness of 
the Seer, owing to the immortal nature of the Consciousness. In 
other words, the eternal power of sight or knowledge is natural to 
the Self, even as heat and light are natural to fire and sun. In reality, 
the seer and the sight are identical and the Soul needs no 


intercession of an agent. In the state of profound sleep, there is 
nothing else but the Self, the pure Consciousness. 


It has been declared that duality exists in waking and dream states, 
but in deep sleep, it is engulfed in nescience. It is also said that the 
individual Self merges in the supreme Self, in deep sleep. 


There is no contradiction in the Self between Its eternal nature of 
seeing or perceiving objects and non-perception of particular 
objects by the eyes in the state of deep sleep. In the same way, 
there is no contradiction between Its eternal nature of awareness 
and non-perception of individual objects of the other senses, viz., 
the senses of smell, taste, speech, sound, thought, touch and 
knowledge. The same is being amplified in the succeeding seven 
mantras. These eight organs are indicative of the remaining organs 
also. 


wed det fora aA det foraia, a fe mgA 
Aad- sAm; 7 dq daceiadatta ddtseaafasrrct 
AFAA WRI ad dea Taad Weed det Wad, a fe waa 
waar = faseasaentead; 7A qd = degeladaatta 
ddisrtefasted gaT, lS I 


ued det adit deed cea adie, a fe argiria 
faqaastaantead; 7 I daceladaatta ddisraelayed Beaed 
eI 
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TESA We ll Wed Act Aa Aea À aeat Had, a È 
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Ssa’ 


Adsraahasred eA Re | A aA FRA RA AeA 


eyed, 7 fe Fave: ARA aaas AnNa 7 J 
decaladaattd ddiseaelasted AFAA Il 28 I 


qed aa AmA Aoa deat facia, a R 
Aaaama Aas AnNa aA q dafadaatta 
ddisrtaldstrd ANANTA Il 3° I 


24. Verily, the Self does not smell (any odour) there (in deep 
sleep). It is because even while He is (really) smelling, He does not 
smell (in the usual manner through the nose). Owing to (the fact 
of) imperishability (of Consciousness), there is no cessation of 
smelling of the Smeller. But there is no second (entity) other than 
the Self, which one might smell separately. 


25. Verily, the Self does not taste (any taste) there (in deep sleep). 
It is because even while He is (really) tasting, He does not taste (in 
the usual manner through the palate). Owing to (the fact of) 
imperishability (of Consciousness), there is no cessation of tasting 
of the Taster. But there is no second (entity) other than the Self. 
which one might taste separately. 


26. Verily, the Self does not speak (any speech) there (in deep 
sleep). It is because even while He is (really) speaking He does 
not speak there (in the usual manner through the organ of speech). 
Owing to (the fact of) imperishability (of Consciousness), there is 
no cessation of speaking of the Speaker. But there is no second 
(entity) other than the Self, which one might speak of separately. 


27. Verily, the Self does not hear (any sound) there (in deep sleep). 
It is because even while He is (really) hearing, He does not hear 
(in the usual manner through the ears). Owing to the (fact of) 
imperishability (of Consciousness), there is no cessation of hearing 
of the Hearer. But there is no second (entity) other than the Self, 
which one might hear separately. 


28. Verily, the Self does not think (any thought) there (in the state 
of deep sleep). It is because even while He is (really) thinking, He 


does not think (in the usual manner through the mind). Owing to 
(the fact of) imperishability (of Consciousness), there is no 
cessation of thinking by the Thinker. But there is no second (entity) 
other than the Self, which one might think of separately. 


29. Verily, the Self does not touch (any object) there (in the state 
of deep sleep): It is because even while He is (really) touching, He 
does not touch there (in the usual manner through the organ of 
touch). Owing to (the fact of) imperishability (of Consciousness), 
there is no cessation of touching of the Toucher. But there is no 
second (entity) other than the Self which one might touch 
separately. 


30. Verily, the Self does not know (any object) there (in the state 
of deep sleep). It is because even while He is (really) knowing, He 
does not know (in the usual manner through the intellect). Owing 
to (the fact of) imperishability (of Consciousness), there is no 
cessation of knowing of the Knower. But there is no second (entity) 
other than the Self which one might know separately. 


at qaaa aA aAA AA, AAAA, 


aras ragadd, HeaMsraaded, HASITA, 
TMsrIrHedd, AAs AEA, Ae AsAT 3? Il 


31. Verily, where (in the waking and dream state) there is 
something else, as it were, there one might see the other, one 
might smell the other, one might taste the other, one might speak 
to the other, one might hear the other, one might think of the other, 
one might touch the other, one might know the other. 


The duality that is experienced in the two states of waking and 
dream is not real. It is only an appearance which is unreal and non- 
existent. The term iva which means 'as though' or 'as it were' 
occurring in this mantra makes this point clear. 


aAa val gead safe, UT EAA: HASA BAARNE 
Gadera; UNFA WRA IA:, UNFA WRAT HAA, VNS FA WRA AP:, 


TASET RA Melee, VA aAee Mea AA ATAT- state 
I 3R l 


32. (In deep sleep) the non-dual (Consciousness of the) Seer 
becomes like one (homogeneous mass of) water (ocean). This 
(state of homogeneous Consciousness) is the state of Brahman, 
O king. It is said, Yajnavalkya instructed him thus. This (state) is 
the supreme attainment of this (person); this (state) is the supreme 
achievement of this (person); this (state) is the supreme world of 
this (person); this (state) is the supreme bliss of this (person). All 
other beings subsist just on a fraction of this very Bliss. 


jiva in the state of profound sleep, being fully embraced by the Self, 
is freed of all limiting adjuncts and becomes infinite, homogeneous 
and one without a second, like the state and attains its natural of 
non-dual Consciousness by losing its individuality born of 
ignorance. This is the state of Brahman. 


This is the supreme attainment and it is natural to him. Other 
glories attained in the waking and dream states are adventitious. 
This is the supreme achievement, because other achievements up 
to the state of hiranyagarbha are within the realm of ignorance and 
consequently they are characterised by transience. This state is 
the supreme bliss, because that which is infinite alone is bliss (Chh. 
Up. VIl-xxiii-1) and this state has been proved to be infinite, freed 
of all kinds of limitations. All other joys being dependent upon 
contact with sense-objects, are finite, and therefore, subject to 
change and destruction. This infinite Bliss is eternal and 
transcendent. 


Even the happiness that is enjoyed through the contact of the 
senses with their objects, by all beings who have not attained the 
state of Brahman, is merely an infinitesimal fraction of the Bliss of 
Brahman. This is illustrated in the following mantra. 


Thus Yajnavalkya led Janaka, step by step, to the full conviction of 
the real, non-dual nature of the individual who is nothing but 


Brahman, the source, the substratum or the cause for all cognitions 
and experiences. 
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33. "He who is physically healthy and abundantly wealthy among 
men, (who is) lord of others, (and who is) abundantly enriched with 
all human enjoyments, represents the supreme joy of men. Now, 
one hundred (units of) joy of men, constitute one (unit of) joy of 
those who have conquered the world of manes. Then, one hundred 
(units of) joy of those who have conquered the world of manes, 
constitute one (unit of) joy in the gandharva world. Then, one 
hundred (units of) joy in the gandharva world, constitute one (unit 
of) joy of those gods who attain divinity through karma. Then one 
hundred (units of) joy of gods by karma constitute one (unit of) joy 
of the gods by birth, and one who is a Vedic scholar (who is) sinless 
and desireless. Then, one hundred (units of) joy of gods by birth, 
constitute one (unit of) joy in the prajapati world, and of one who is 
a Vedic scholar, sinless and desireless. Then one hundred (units 
of) joy in the world of prajapati, constitute one (unit of) joy in the 


world of brahma and of one who is a Vedic scholar, sinless and 
desireless. Now, this indeed is supreme Bliss. This is the state of 
Brahman, O king"-thus said Yajnavalkya. (The king said:) "| donate 
a thousand cows to your revered self. Do teach me that which is 
higher than this, for liberation." At this stage Yajnavalkya feared 
that the intelligent king would constrain him to impart all his 
knowledge about Brahman. 


The Upanishad gives here a gradation of joy experienced in the 
phenomenal world. The unknown should be approached through 
the known. Sense pleasure is familiar to everyone. It must, 
therefore, be possible for us to conceive the supreme bliss of 
Brahman by the intellect, as the farthest imaginable limit or the 
climax of human joy multiplied infinitely both quantitatively and 
qualitatively. But, all this intellectual conception cannot even touch 
the border land of the real Bliss of Brahman which is to be 
experienced by oneself, nay, which is to be identified with one's 
own Self. 


There is no higher or lower degree in the supreme Bliss of 
Brahman. It is only in the sensual pleasures, generated by 
meritorious karmas, that there are higher and lower degrees. 


When knowledge is veiled by ignorance and when the veil of 
ignorance becomes thicker and thicker, the bliss of Brahman 
becomes more and more distorted, reflected and refracted through 
the intellect in the form of sense pleasure, admitting of various 
degrees as experienced by celestials and others according to their 
past karmas. 


The joy of one who is physically and mentally healthy and 
abundantly rich among men, who is lord of others and possessed 
of all human enjoyments, has been taken as the unit of joy for 
measuring the higher degrees of joy, and finally for enabling us to 
have an intellectual conception of the infinite Bliss of Brahman. 
Even this lowest unit is not actually enjoyed by any one, and it is 
only a conceptual idea. The scale of degrees of happiness runs 
like this: Man, conqueror of the world of manes, gandharvas, 


karma-devas who gain divinity through actions, ajana-devas or 
gods by birth, prajapati or virat, and brahma or hiranyagarbha. In 
this ascending scale each succeeding one attains hundred-fold 
more joy than his preceding one. 


One who is a vedic scholar, sinless and desireless, enjoys all the 
joy experienced by all, from ajana-devas upwards. His joy 
increases in proportion to the decrease of his sin and desire, till the 
bliss of brahma or hiranyagarbha, the culminating point is reached. 
So far, it can be measured, as it is in the relative conditioned realm. 
But the Bliss of Brahman transcends even that of hiranyagarbha. 
(Compare this with Tai. Up. mantra Il-viii). 


The mantra says that king Janaka pursuing the subject, prayed for 
further instructions from Yajnavalkya and the latter was startled a 
little, for the knowledge which is being demanded is that imparted 
only to the most qualified aspirants about the ultimate Reality 
beyond the phenomenal reality. The sage was not lacking in the 
knowledge. He had great appreciation for the purified intellect of 
the king who had bound him, as it were, for imparting to him all the 
knowledge he had, through the boon of freedom to ask any number 
of questions of his choice which the sage himself had granted. 


TT VY aRar Leal aRar, eedq Wa ya T, Yor: 
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34. (Yajnavalkya further continued his instructions.) Verily, that 
Self, having rejoiced, roamed about, and merely seen good and 


evil, in the dream state, again comes back, by the same route, 
through which he went, to the waking state only. 


This mantra, a repetition of the first part of mantra IV-ili-16, is 
meant just to recapitulate what has been said before as an 
introduction to the next state, viz., the state of transmigration into 
another body after death. 


Wad Aaedeé SHoleaia, Wdetdtesar sata il 34 I 


35. As a well-loaded cart would move on making a grating noise, 
even so, this self identified with the body, directed by the 
Intelligence-Self, goes groaning when this (man) gasps for breath. 


As the jiva after experiencing the objects of the dream world, 
passes on to the waking world and again back to the dream world, 
so he makes his transition from one body to another. 


This transmigration of the self is full of misery. It is likened to a 
heavily loaded country cart drawn by bulls, moving on making 
creaky noises. This body is loaded with the results of past karmas, 
and at the time of death, it groans and gasps for breath, making 
sounds similar to that produced by the cart. 


As explained in connection with the dream and waking states, this 
Self really goes nowhere even after death of the body, but 
identifying itself with the limiting adjuncts of intellect and the organs 
as also the gross body, it seems to undergo transmigratory 
existence. This transmigratory existence is full of pain and 
helplessness. The gasping for breath is indicative of all the 
innumerable other forms of miseries that one undergoes at the time 
of dropping the body. The miseries have been mentioned to instil 
dispassion for relative existence, so that the requisite means may 
be adopted for liberation and rebirth avoided. 
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36. When this (body) attains thinness, grows weak either by old 
age or by fever, as a mango or a fig or a Peepul fruit frees itself 
from its stalk to which it is fixed, even so, this person, having freed 
himself from these limbs, withdraws back through the same route, 
to particular bodies for (new) life, indeed. 


The manner of the usual leaving of the body is explained through 
an illustration. At first, the body becomes lean and grows weaker, 
either by old age or by illness. The separation of life or the subtle 


body, is compared to a fruit freeing itself from its stalk when it 
ripens or withers. Having freed himself from all his limbs and 
completely separating himself from the physical sheath, the self 
identified with the astral body, makes his departure from the 
present gross body. 


He comes back to life again in another individual body, through the 
same route which he followed in the present and previous births. 
The transmigration is not new to him. He has undergone similar 
transmigrations in the past. Therefore, it is said he follows the 
same way as he did while coming to the present existence, and he 
attains again the future body as he has attained the present one. 


cea Voc: Wea: gamas: TA: 
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37. As the policemen in charge of dealing with different crimes, 
sutas (a particular sect) and villagers, look for the arrival of the 
king, with food, drinks and residences (saying) thus: 'here he 
arrives, here he comes’, even so, all beings look for such a knower 
(saying): 'here arrives this Brahman, here he comes’. 


How does he attain another body-this is explained figuratively. 
According to his work, knowledge and subtle impressions, he 
attains another body. In that new body, it is said, that he is received 
by all the five elements with their presiding deities. Even as a king 
on tour in his kingdom is received by the policemen in charge of 
the locality concerned and other superior and subordinate officers, 
as also the public, who wait for him with food, drinks, residence 
and other similar conveniences and articles of honour and worship, 
so also, all the elements and their presiding deities await the arrival 
of this soul, ready with the fruits of his past actions in the form of 
merit and demerit, for the soul is both the enjoyer of the fruits of his 
actions, and also the object of enjoyment for the deities. The 
individual soul is in reality Brahman, the Absolute. Therefore, he is 
addressed as Brahman by the presiding deities. 
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38. As the policemen in charge of dealing with different crimes, 
sutas and villagers gather round the king when he is about to 
depart, even so, all sense-organs gather round this Self at the time 
of death, when this (man) gasps for breath. 


As the officers and other servants gather round the king when he 
wishes to go on a tour in his kingdom, so the sense-organs, speech 
and the rest gather round the self at the time of death, under the 
influence of his past actions and accompany him to his new abode, 
the future body, to help him in experiencing that portion of the 
results of his past actions which have fructified and become ripe 
for yielding pleasurable and painful experiences. 


Summary 


The third section of the fourth chapter is known as jyotir-brahmana, 
section dealing with jyoti or light, not the ordinary light, but the Light 
of all lights, that supreme Power which gives light its power of 
illumination. The name is very significant in that the first six 
mantras, through a progressive enquiry, come to the conclusion 
that the ultimate Light that illumines the universe is the Self, the 
Atman-Brahman, which gives the power of revelation to the great 
illuminants of the universe such as the sun, moon, fire and speech 
and the other organs. The inclusion of speech and other organs 
here, as illuminants, prevents the possibility of mistaking the light 
of the Atman as something physical, like the light of the sun, moon 
and fire. The scriptures compare the Supreme very often with the 
brilliance of the sun, and the great Seers have described the Self 
as more effulgent than a thousand midday suns all shining 
simultaneously. All this figurative descriptions resorted to by the 


sages prove the inability of human language to describe the 
Supreme which transcends all relativity and phenomena. 


Further explaining the nature of the Self, the Upanishad in this 
section, unravels the great mysteries hidden in the common daily 
experiences of all in the three states of waking, dream and deep 
sleep, which go unnoticed by the non-discriminating man. The Self 
peeps, as it were, through each and every thought of the mind and 
modification of the intellect which subsequently take the grosser 
forms of speech and action in the waking and dream states. And 
in deep sleep, the Upanishad states, when the duality experienced 
in the two states is absent, the individual Self becomes one with 
the supreme Self and shines in all Its pristine purity. Even in the 
dream state, when there are no senses and their objects of the 
waking state, the Self shines clearly, and it is due to Its illumination, 
one experiences the dream world including one's own body and 
mind. 


In order to turn the extroverted senses and the mind in the waking 
state inward and reflect over the mystery of the dream and deep 
sleep states, the Upanishad describes the waking state as a form 
of death, for every experience in this state sucks the energy of the 
senses. Fatigued and fed up by the search after happiness in the 
waking state, man goes to another world in the dream state where 
there seems to be more freedom of action and enjoyment. Then 
he goes to deep sleep. All the three states are creations of the 
mind, and man generally fails to discover the truth behind the 
states. 


The great secret is that all the three states are the different scenes 
of the drama played by Him, the Supreme. One sees His play but 
does not see Him who has put on all these scenes and characters 
of the drama. Young boys who go to witness a play, identify 
themselves with the play. They laugh and then weep as the scenes 
change from comic to tragic ones, because they are ignorant of the 
real identity of the persons who have assumed the characters in 
the play. But, adults who know who is who, and recognise the 
characters as their well-known friends and neighbours, enjoy the 


play in a manner quite different from that of the boys. The non- 
discriminating, worldly-minded ones are like the boys in the 
example. They never see Him who has put on the various parts in 
this world-drama, and therefore, enjoy and suffer alternately. 


It is the mind that is affected in all the three states by the presence 
or absence of pain and pleasure. They are the conditions of the 
mind alone. This mind is animated by Him alone. The unity that is 
seen is due to the homogeneity of the pure, non-dual 
Consciousness, while the variety is due to His own expression. 
Both are His glory. The Consciousness remains, as it were, hidden 
behind Its expressions in the form of the mind and its, 
modifications. The jiva or the individual may, in one sense, be said 
to be a complex of the conscious and the psychic aspects of the 
Supreme. Through experiences in the three states, the jiva 
exhausts its past impressions. It is said that it is the force of the 
impulses in the mind that wakes up one from deep sleep. Through 
two analogies, this section explains how the Consciousness 
remains unaffected by the experiences of the three states. One is 
of a great fish in a river, always swimming from one bank to the 
other bank unaffected by the current of the waters. The other 
example is of a falcon which flies during the day here and there in 
the sky in search of prey and mate and in the evening returns to its 
nest for rest. Even so, it is said that the Consciousness 
experiencing the fruits of past merits and demerits through 
delusion, desire and action in the two states of waking and dream, 
merges in the supreme Self, the Atman, in deep sleep. 


Dreams are said to be caused by the memories of the experiences 
of the waking state. Strong thoughts of others, divine forces and 
Guru's grace are also said to cause dreams. prarabdha karmas are 
exhausted in both the waking and dream states. In one sense, the 
happiness of the deep sleep may also be said to be the result of 
meritorious karmas in the past. One who practises reflection and 
meditation on the Supreme in the waking state, may have the 
experience of similar reflection and meditation in the dream also. 
The feeling of oneness and samadhi which one may experience in 


the waking state, may also be experienced in the dream state also. 
And in the dream every one knows that nothing really happens. 
Consciousness alone remains. So, the scriptures make the 
startling statement: "na nirodha na-chotpatti na baddho na cha 
sadhakah; na mumukshur-na vai muktah ityesha parmarthatah - 
there is here neither creation nor dissolution, neither the bound nor 
the aspirant, neither the man who is after liberation nor the 
liberated, this is the absolute Truth." Empirical truth and untruth are 
relative terms. The Absolute transcends both. All controversies 
among the different philosophical schools come under the relative 
phenomena, while the ‘Subject’ of their controversies always 
remains transcending them, and yet is immanent and pervades the 
whole universe like the thread in a cloth, butter in milk, gold in 
golden ornaments, desert in a mirage and rope in the snake. 


Scriptures say that there is similarity between deep sleep and the 
state of Liberation called turiya, in the fact that there is no 
experience of objectivity in both. They also state that the two are 
the opposite poles, because there is ignorance in the former, while 
liberation (turiya) is free of all trace of nescience. It may be said 
that in Liberation one is in full awareness of the absence of duality, 
while in deep sleep one is unaware of the presence of duality. One 
may argue that in the former i.e., Liberation, if there is awareness 
of ‘something’ which is ‘absence of duality’, then therein creeps the 
triad of the knower, knowledge and known i.e., he who is aware of, 
awareness and the object of the awareness. It is thus vitiated, and 
therefore, cannot be the ultimate state of Liberation. So also, in the 
latter case of deep sleep, though one is unaware of the presence 
of duality, he is aware of that fact as is evident from his 
remembrance after waking, and therefore, complete absence of 
awareness cannot be posited. No duality is experienced which 
satisfies the definition of final Liberation. No one can deny the 
existence of the Self, the pure Consciousness, in any of the three 
states - waking, dream and deep sleep, - It being eternal, non-dual, 
the substratum of the three states. These subtle arguments would 
lead the sincere, discriminating, reflecting, aspirant to the 


conclusion that in all the three states one is really in contact with 
the Absolute, nay, one is the Absolute. The appearance and 
disappearance of the world are Consciousness alone. But, due to 
non-discrimination and lack of proper reflection, confusion of 
thought has resulted which forms the veil in the three states. This 
veil of confusion may be said to be gross in the waking state, subtle 
in the dream state, and causal in deep sleep state. This conclusion 
is not the Truth-Absolute. It is also in the realm of relative truth. 
What the Absolute is, is beyond all thoughts and words, yet It is 
one's own Self, the Self of all, the whole universe. 


This Supreme condition of a knower established in pure 
Consciousness, where there is transcendence of duality and the 
absence of particular consciousness, is explained in mantras 23 to 
30. While one does not see anything, he sees everything. So also 
with the functions of other organs, such as hearing, tasting, 
thinking, knowing and the like. Here, the words seeing, hearing, 
etc., have a peculiar spiritual connotation. Seeing He sees not. His 
‘seeing’ is a single comprehension. His 'seeing' is not successive 
seeing of objects one after another, as the ignorant do. Anything 
‘seen’ by Him is a part of Him, the Seer, and therefore, in that sense 
there is no 'seen' separate from the Seer. In other words, the Self 
or the Seer being pure Consciousness cannot be oblivious of Itself, 
and therefore the Upanishad says 'He sees’. His 'seeing' is not a 
verb with separate subject and object, or an action with a separate 
actor, instruments of action and result of action. Therefore he is 
always the seer, seen and seeing merged into the One and the 
Non-dual. With regard to his 'not seeing’, we can say that to Him 
there is nothing other than He, and therefore, He does not see. The 
subject cannot see the subject. His ‘seeing’, therefore, is a 
transcendental experience, an experience, as it were, which 
transcends all phenomenal experience. There is no movement of 
the mind and the eyes in His ‘seeing’. Thus should be understood 
the other similar statements of the Upanishad in this context, such 
as ‘hearing he hears not’, ‘thinking he thinks not', and so on. 


When there is, as though, anything outside oneself, which is the 
case with the waking and dream states, then alone one is said to 
see another, hear another, and so on. In deep sleep, it is not the 
case. There is nothing external to oneself. This condition of the Self 
is compared to the vast, majestic ocean, calm and placid, free from 
waves, ripples and bubbles which arise from itself, remain in itself 
and subside in itself. When the waves and ripples of duality caused 
by the whirlwind of delusion and ignorance subside in sleep, what 
is there to be seen, heard of, thought of, and known! The 
Upanishad wants all to identify with this pure Consciousness that 
shines in all its original, pristine glory in deep sleep and which 
alone is experienced every day, during the waking and dream 
states also. That rare, most fortunate soul who identifies himself 
with his own Atman is liberated at that very moment, even here in 
this world while remaining in this body. This is brahma-loka, the 
world of Brahman, atma-loka, the world of the Atman, one's own 
natural world. This is the pinnacle of happiness which is termed as 
ananda, Bliss. All forms of pleasure and joy which one experiences 
through the senses and the mind, be it that enjoyed by the 
emperors of the world, or the celestials of the heavens, or even by 
the creator, hiranyagarbha, in whose bosom the whole cosmos 
rests, is stated to be only a drop in the vast, infinite ocean of the 
Bliss of the Atman. 


The same subject is then continued with reference to what 
happens to the soul after death which though stated in the closing 
mantras of this section, is elaborately dealt with in the next section. 


Thus Ends the Third Section Entitled 
Jyotir-Brahmana in the Fourth Chapter 


SECTION IV 
SARIRIKA-BRAHMANA 


In the preceding section, it has been shown that the real internal 
Light in man is his Self which shines independent of all extraneous 
lights like the sun, moon, fire, and speech and other organs. This 
Self identifying with the limiting adjuncts of intellect, mind, vital 
force, organs and the body, appears to undergo various conditions 
such as waking, dream, deep sleep and also metempsychosis. 
Though He, the Self, apparently goes through all these conditions, 
yet He is not really affected by them. When the individual attains 
the fullness of Consciousness, merging the particular awareness 
of multiplicity in the general non-dual awareness, he being 
identified with the all, assumes his real nature. Thus it has been 
proved through the experiences in the deep sleep state, that the 
Self though apparently involved in the conditions of waking and 
dreaming, is yet free from them, like a big fish freely swimming 
between both sides of a river is unmindful of and unaffected by the 
intervening currents of the water. All the three states are not natural 
to him, but they are adventitious attributes. Liberation is possible, 
because His nature is never really affected by the three states. The 
restoration to His original nature is the consummation of all joys 
which this phenomenal universe can give and which the intellect 
can conceive of and which transcends them. 


Towards the close of the last section, a description of 
transmigration of the jiva has been introduced to show that these 
relative existences are not natural to the Self and through 
discrimination and dispassion, one can realise one's own nature, 
which is Brahman, the Absolute. 


The same Self is the subject matter of discussion in the present 
section also. The process of transmigration is being described in 
detail, so that the process and manner of liberation may be clearly 
understood. 
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1. (Yajnavalkya said:) When this Self seems to have become 
devoid of strength and appears to have come to a state of 
unconsciousness, then these organs turn back and come to him. 
He, completely taking to himself these particles of resplendent 
energies of sense-organs, enters into the heart. When the person 
in the eye altogether turns back, then he becomes unconscious of 
forms. 


mantras 1 to 20 contain the instructions of the sage. This Self is 
figuratively said to be devoid of strength and attain a state of 
unconsciousness. In reality, it is the body, at the time of death, that 
becomes weak and unconscious. 


While dreaming, senses are withdrawn only partially. But in death 
the Self completely takes to himself these particles of resplendent 
energies of the sense-organs and enters into the heart. The 
energies of the sense-organs have been so called, because of their 
power to reveal their respective objects such as form, sound, etc. 


When the person in the eye altogether withdraws himself, then he 
becomes unconscious of forms. The person in the eye is the 
presiding deity of the eye, the deity of the sun who, for the benefit 
of the Self, remains in the eye as long as life lasts according to his 
past karmas. After death, he goes back and is reunited with his 
own self, the sun. Similar is the case with other organs and their 
presiding deities. They resume their duties again in the new body 
when the person is reborn. 
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2. (The eye) gets united, he does not see-thus (they) say. (The 
nose) gets united, he does not smell-thus (they) say. (The tongue) 
gets united, he does not taste-thus (they) say. (The speech) gets 
united, he does not speak-thus (they) say. (The ear) gets united, 
he does not hear-thus (they) say. (The mind) gets united, he does 
not think,-thus (they) say. (The touch) gets united, he does not feel- 
thus (they) say. (The intellect) gets united, he does not know-thus 
(they) say. The end of the heart becomes luminous. By that 
luminosity does this self depart, either through the eye, or through 
the top of the head, or through other parts of the body. Following 
that departing self, the vital force departs. Following that outgoing 
vital force, all organs move out. The self becomes conscious and 
departs (in the light) of that consciousness. Knowledge and work, 
as also awareness of previous impressions, go with him. 


On the withdrawal of the presiding deities of the organs at the time 
of death, every organ gets united with the subtle body. It is at this 
juncture, people sitting round the dying man say that he does not 
see, he does not hear, and so on. 


The nerve-end of the heart at the orifice through which the jiva 
makes his exit becomes luminous due to the light of the Self, for 
finding out a suitable body according to his previous karmas. 


The jiva, it is said, departs through different parts of the body 
according to the nature of his actions and predominant subtle 
impressions awaiting fructification. It departs through the eye for 
obtaining the world of the sun, if his store of karmas is eligible for 
attaining that world. It goes out through the head for obtaining the 
world of hiranyagarbha, and so on. 


Following that self, the chief prana, the vital force, departs. There 
can be enjoyment or suffering only when the vital force is present. 
When the chief prana departs, all the other pranas and organs also 
follow. The essence of the five elements forms the vehicle for the 
pranas and organs. The self becomes conscious of the next body 
determined by his past karmas and departs in the light of that 
consciousness. 


Knowledge and work and also awareness of the previous subtle 
impressions, go with him. It may be contended here that since it is 
stated that knowledge and work go together to manifest their fruits, 
it would follow that knowledge is not independent of works or 
sacrificial acts. But this contention is wrong. Here, we have to take 
knowledge and work in a distributive sense, as in the following 
example. Just as when one says, ‘give Rupees one hundred to 
Rama and Krishna’, it means ‘give Rupees fifty to Rama and 
Rupees fifty to Krishna’, the above passage means that knowledge 
relates to the soul's seeking emancipation, and work to the soul's 
seeking transmigration. There is no combination of the two. This 
mantra refers only to the jiva that transmigrates. 


In short, the individual self along with the pranas, the mind and the 
senses, leaves his former body and obtains a new body. He takes 
with himself avidya, and the virtuous and vicious karmas, in the 
form of the impressions left by those karmas. 
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3. As a caterpillar reaching the end of the blade of grass, catches 
hold of another support and withdraws itself (there), even so, this 
self striking this body down, having attained a state of 
senselessness, catches hold of another support and withdraws 
itself (there). 


A caterpillar or a leech takes hold of another object such as a grass 
or straw, before it leaves its hold of the object on which it rests. 
Even so, the soul has the vision of the future body to be taken, 
before it leaves the present one. 


The Self throws the present body down. The body becomes 
unconscious like an inert log of wood, because the former 
identification has been given up. The Self now catches hold of 
another support. It creates another body according to its previous 
impressions of karmas and gets identified with it. Thus, a new 
gross body with all organs accompanied by their presiding deities 
is formed under the influence of its past work, knowledge and 
impressions. 


According to this conclusion of the Upanishad, it is clear that the 
view of the samkhyas that the Self and the organs are both all- 
pervading, and when taking a new body, they only begin to function 
in it on account of karma; the view of bauddhas that the soul alone, 
without the organs, begins to function in the new body, new senses 
being formed like the new body; the view of the vaiseshikas that 
the mind alone goes to the new body; and the view of the 
digambara-jains that the Soul only flies away from the old body and 
alights in the new one, even as a parrot flies from one tree to 
another, are shown to be partial views on the subject and not in 
conformity with the hidden import of the vedas. The soul goes from 
the body accompanied by the mind, the vital force, the senses, 
knowledge and the subtle elements. 


ACTA UEP UMA ATAU AAAI HEAL BT Ae, 
ST ped- AW, MMs A, AF A, WNIT A, MEA AT, AANT 
aT AMNA, IY 


4. As a goldsmith, taking a piece of gold, moulds it into another 
newer and better pattern, even so, this self, verily striking this body 
down, having attained the state of senselessness, makes yet 


another newer and better pattern, either of manes or gandharvas 
or gods or prajapati or brahma or other beings. 


Even as a goldsmith melts a piece of gold and shapes into an 
ornament, again melts it and makes a more beautiful one, the soul 
again and again crushes, as it were, the five gross elements of 
which this body is constituted and shapes them into new bodies 
suited to experience the joys and sufferings of the different worlds 
according to its past karmas. This new body may be in any of the 
different worlds, from the highest world of hiranyagarbha down to 
the lowest, that of moths and insects, or even the so-called 
inanimate world of stones and rocks. 


Ga SAAC FEA AMAAN ANAT: MARTAT: AIAT: 
padara IAA MAT MARIAA EANA ASANA: PAA- 
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5. Verily, that very Self (under discussion) is Brahman identified 
with the intellect, identified with the mind, identified with the vital 
force, identified with the eyes, identified with the ears, identified 
with the earth, identified with water, identified with air, identified 
with ether, identified with fire, identified with non-fire, identified with 
desire, identified with desirelessness, identified with anger, 
identified with absence of anger, identified with righteousness, 
identified with unrighteousness, identified with everything. (It is) 
that which is identified with 'this' (the perceptible) and that which is 
identified with 'that' (the non-perceptible). As one does, as one 
conducts, so does he become. The doer of good becomes good, 
the evil-doer becomes evil. One becomes meritorious through 
merit, vicious through vice. But (Some) say: this person is identified 


with the desire only. As he is desirous of, so does he resolve, what 
he resolves that he works, what he works upon that he attains. 


The Self or jiva is Brahman when he attains his real nature by 
shaking off all illusory identifications born of ignorance. Prior to this 
attainment, he remains identified with the intellect, mind, vital force, 
the five sense organs, the five elements, and the innumerable 
modifications of the mind and the intellect. 


He gets identified with not only things that are perceptible like the 
body, the organs and the like, but also with things which are 
imperceptible like anger, desire and other inner psychic states. The 
classification as perceptible and imperceptible is made from the 
point of view of others. 


One becomes meritorious through meritorious actions, and sinful 
through vicious actions. This fact has already been stated in 
mantra Ill-ii-13, in another connection. Other authorities on the 
subject say that the Self is identified with desires alone. Because, 
he first entertains desires and it is these desires that make him to 
take appropriate resolves, and again it is the desire-prompted 
resolves that make him perform actions which produce their 
results. Actions performed without desires are not binding. But, it 
is not only the desire that the person is identified with, but also with 
the works prompted by desire and their results in the form of 
transmigratory existence. 


aay gett safer | 
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6. (On) that (subject) there is this verse: Where his subtle body or 
the mind is attached, there alone he goes together with his action. 
Having obtained (in the other worlds) the end of his action which 
(this person) does here (he) comes again from that world for (fresh) 
work. Thus indeed (happens to him) who desires. Now (about him) 
who does not desire. He who is desireless, who is free from desire, 
whose desires have been fulfilled, who is desirous of the Atman, 
his organs do not depart. He being Brahman alone, attains 
Brahman. 


He who thirsts for objects of desire and constantly thinks on them, 
gets attached to them and consequently is born here and there 
with such desires. He takes birth for the gratification or satisfaction 
of those unfulfilled desires to which he is attached. He who longs 
after objects of desire thinking that they are the highest, is born 
with those same desires in those places where those objects of 
desires can be enjoyed. 


He who wishes to attain final emancipation, must renounce all 
desires. This is the first step in the spiritual path. The desires goad 
a man to do good and bad deeds. He is caught in the wheel of 
karma, the net of maya. He has to take births after births to 
experience the fruits of his actions. 


With direct Self-realisation he becomes desireless, because 
Brahman is all Full, eternal Bliss, everlasting Peace and supreme 
Satisfaction. How can desire enter the mind of such an exalted 
person who is ever drinking the nectar of Immortality! 


All desires that goad an ignorant man to perform good and bad 
deeds, are totally destroyed in his case even while this body lasts. 
Desires cannot spring in him, because the cause of their rising, 
viz., ignorance, is annihilated in toto. He is freed from further birth. 
His organs do not depart, because he is identified with one and all. 
The individual organs merge in their universal counterparts. Even 


before realisation, he was really Brahman alone, because the Self 
is essentially Brahman, as has been shown in the preceding 
sections. Now, he realises this great Truth that everything is that 
supreme Being alone, at all times. He has not really taken any birth 
even now, because there is nothing else other than that non-dual 
Reality. How can such a person have rebirth! He is not a Knower 
of the Absolute, but the Absolute itself. This is the meaning of the 
statement brahmaiva san bramapyeti in this mantra. 


Tey gA staf | 
aa Ud AAA HAT Aska gfe Par: | 
IA Acs Aaa TEA BATA Siar II 


aeaea death Aa ear a, aAA N etd, 
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7. (On) this (subject) there is this verse: When all desires (of this 
person) which dwell in his heart are freed, then the mortal becomes 
immortal, (and) attains Brahman here. As the lifeless slough of a 
snake cast off, lies on the ant-hill, even so lies this body. Then this 
Self (becomes) disembodied, immortal prana, Brahman only, the 
Light (of Consciousness) indeed. Janaka of Videha said: | donate 
a thousand cows to your venerable self. 


The condition for Immortality is the renunciation of all desires and 
attachments. The worldly desires can be renounced only when the 
fetters of false Knowledge are cut asunder. 


Intellect is the seat of desire. Heart being the seat of the intellect, 
has been referred to here as the abode of desires. There is no 
desire in the Atman. The Atman is pure and taintless. Desire is the 
cause for pain and bondage. When all desires are destroyed by 
the attainment of knowledge of the Self, one who was considering 
himself as mortal so long, realises oneself as immortal. He does 


not wait for Immortality till the fall of his body, usually called death. 
He becomes Brahman even while living in the body. He is freed 
from the bondage of karma. Liberation does not involve going to 
any world. There is no movement in space and time. This is stated 
in the Kathopanishad also, vide mantra II-iii-14. 


With the cessation of all desires, the egoism in the form of the 
individual 'l' ceases to lay its hold upon the body, and consequently 
it (the body) is left unconcerned. It is compared to the dead slough 
of a snake cast off near its burrow. The living snake which has cast 
it off does not identify itself with it, as it was doing before it was cast 
off. Even so, the Self though living in the body, no longer identifies 
ltself with it, and It is then said to be disembodied. 


dad wala Adie | 
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8. (On) this (subject) there are these verses: The subtle, far- 
reaching and ancient path have | contacted, indeed has been 
known by me. By that, the wise, the knowers of Brahman, go up to 
the heavenly world beyond, after having been released from here. 


The Upanishad here quotes a few verses which also seek to 
explain the view that liberation is attained only by those who are 
desirous of the Self alone and who have the knowledge of 
Brahman. 


The path of knowledge leading to liberation is very difficult to cross 
and hard to tread (Ka. Up. I-ili-14). 


It is far-reaching and extensive, because it is related to the Infinite 
Brahman. It is ancient, because it is revealed by the ancient and 
eternal vedas. 


The path to attain this infinite Reality has been known by me-says 
the Seer of this mantra. This is glorification of the knowledge of 
Brahman, inasmuch as it gives one the conviction of complete 


blessedness, and requires no other extraneous proof to bear 
testimony. At the same time, others also who are knowers of 
Brahman go up to the world of heaven, having been released from 
here. The world of heaven here means the supreme Brahman. 


deasorada erage: gst eta aed T | 
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9. On that (path) some say, (the colour) is white, blue, yellow, 
green and red. This path is known by a brahmana. The knower of 
Brahman who is doer of what is good and who is identified with the 
Light, goes by that (path). 


On that path, they say the colour is either white or blue or yellow 
or green or red. The colours really belong to the sushumna and 
other subtle nerves which have been explained in mantra IV-iii-20. 
Those who attain gradual liberation experience the colours of the 
different nerves, while passing through the different routes 
according to their different degrees of evolution. But, he who has 
attained Liberation even while in the body, does not go by any 
route (vide mantra IV-iv-6). The knower of Brahman who is purified 
by good actions, who has relinquished all desires and has 
identified himself with the supreme Light, attains instantaneous 
Liberation. 


Iet aa: ARa As AAAA 
ad aa sd A AAT aS Aaaa IAT: Igo I 


10. Those who worship ignorance (rituals) enter into blinding 
darkness. And those who And those who are engrossed in 
meditation (pertaining to rituals) enter into greater darkness than 
that, as it were. 


avidya, ignorance, is that which is opposed to vidya, knowledge. 
Worshippers of avidya are those who are engaged in karmas, 
vedic rites such as agnihotra, etc., with expectation of fruits. 
Performers of such karmas enter blinding darkness, the abode of 


the manes. It is called blinding darkness, because the nature of the 
Self is unknown there. When the fruits of their karmas are 
exhausted, they are hurled down back again to this world of 
karmas. 


vidya means here inferior knowledge, the knowledge of the deities 
pertaining to rituals and meditation on them. By such knowledge, 
the world of the particular deity meditated upon is attained. When 
the merits earned are exhausted, they also come back to this 
transmigratory existence. Those who have abandoned karmas and 
who are seeking after the knowledge of deities alone, fall into still 
greater darkness as it were, for their fall is from greater heights 
than those who are addicted to karmas alone. A man falling from a 
great height goes into deeper level than the man who slips down 
from a small height. Similar is the case of those who take pride in 
their theoretical knowledge of the scriptures and meditation and 
give up all karmas. The intention of the Upanishad here is a wise 
combination of avidya and vidya, karma and upasana. This mantra 
occurs in the Isavasya Upanishad also (vide mantra 9). 


eee] TA A AGT ee AAMT: | 
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11. Those worlds are known as (worlds) devoid of happiness (and) 
enveloped by blinding darkness. Those ignorant and unwise 
people go to those worlds, after death. 


Those worlds, the worlds of the manes and the worlds of the gods 
or celestials, are devoid of happiness, being enveloped by 
darkness in the form of ignorance of the Reality. Only those 
ignorant and unwise people who long after sense pleasures go to 
those worlds which are really worlds of death, for all worlds except 
that of the immortal Atman, are mortal (compare Isa. Up. mantra 
3). 


seals daaa Fes: | 
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12. If a man knows the Self thus: 'I am this Atman’, (then) desiring 
what (and) for whose sake would he suffer the (pains of) the body! 


He who has attained the real state of the Atman, being completely 
dissociated from the individual body, goes beyond all desires and 
pains resulting therefrom. He is the real hero among men who 
realises the Reality, in this life. He has the firm conviction that He 
is the all and nothing is outside Him. This unshakable conviction 
frees him from all desires. And when desires are absent, all 
motivated selfish actions cease once for all. For, it is desires that 
cause birth of the body and it is this body that is the source of all 
pain and suffering. The Self being non-different from one's own 
Being which is given the appellation the Atman, the Reality or the 
Noumenon in the phenomena, It is the Self of the pain also which 
is a part of the phenomena. This knowledge is the saving 
knowledge. One who attains It becomes freed of all actions, all 
desire and all experience, in the usual meaning of the terms. In the 
scriptures, such a knower is also referred to as maha karta, the 
great doer, maha bhokta, the great enjoyer, maha tyagi, the great 
renouncer. They may appear to be contradicting, but really they 
are not, for the term maha, ‘great' connotes infinity. It is the inability 
of human language and thought that has resulted in such 
apparently conflicting expressions in describing the Absolute or the 
Knower of the Absolute who is non-different from the Absolute. His 
thinking, speaking and doing are quite unlike others’. As one small, 
single body is generally considered as one's own by the ignorant, 
to the kKnower of Brahman the whole universe is his body, nay, he 
himself, for there is no second entity other to him to be called body. 
To put it in other words, his action, speech and thought lose their 
individual nature and acquire universality and transcend even the 
universality. So, it is said that he thinks and thinks not, speaks and 
yet does not speak, acts and is still actionless. His body which 
others see is no bondage to him. To cite a crude example, we may 
take, say a building. It may be considered as a prison when a 
Criminal is put into it. The same building is considered a temple 


when an idol is consecrated inside. Sri Swami Vidyaranya has 
devoted the whole of the sixth chapter in his famous Panchadasi, 
for explaining this one mantra, which throws a flood of light on this 
extremely subtle subject of the conduct of a Knower of Brahman 
which is difficult to understand by an extroverted and uninitiated 
intellect. 


aAa: A e RAA Ag Wave: | 
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13. He whose Self that had entered into this body with obstacles 
to enlightenment and beset with dangers, has been realised and 
directly known, is the creator of the universe for he is the creator 
of all. The world is his, again, he is the world itself. 


He being already Brahman, attains Brahman (IV-iv-6). Brahman 
alone is the cause of all the phenomenal worlds. Thus he becomes 
the Creator of the universe, because he in his nature of Brahman 
is already so. The world is not different from Brahman and thus he 
is the world itself. This mantra shows that he attains complete 
identity with one and all, an identity that is to be experienced not 
only through the mind and intellect but also through intuition which 
transcends all phenomenal experiences. 


Sed Urdisy Naata aA, A dadianedt AAE: | 
ù aafaa Aafa, HAN gad AAA IY ll 


14. Now, indeed, we have known That in this (body). If not (we 
would have been) ignorant (of It), and great would have been the 
loss. Those who know That become immortal, while the others are 
subject to pain only. 


Great is the loss of the ignorant. The miseries of samsara are 
beyond description. Ignorance is the root cause of all human 
sufferings. It is very hard to suffer birth, old age, disease and death. 
Therefore, if a man knows Brahman in the manner already 
explained, then there is Immortality for him. If he does not know 


Brahman, he would be caught in the round of births and deaths. 
The Knower of Brahman attains liberation while living. As soon as 
ignorance which is the cause of bondage is dispelled by the 
attainment of knowledge of Brahman, one gets Liberation 
(compare Ke. Up. mantra Il-5). 


AARAA SAAT | 
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15. When one directly perceives this effulgent Self, the Lord of past 
and future, (then) he does not conceal (himself) from Him (any 
more). 


A Knower of Brahman does not conceal himself any more. The 
sage who has realised his Atman beholds that all objects and all 
beings are not distinct from his own Self and that his Atman is the 
Atman of all. How can that great Soul who is resting in his own 
Atman and who has such exalted cosmic Consciousness, shrink 
from any being with a feeling of repulsion? How can he dislike 
anything? How can he hate anybody? It is absolutely impossible. 
He is in harmony with all, with the whole universe and the whole 
universe is a friend, a well-wisher, his support and beneficiary. All 
separateness goes, all isolation vanishes, all difference 
disappears, all temporality terminates and along with them all 
sense of non-separateness, unification, non-difference and 
eternality also ceases. This is the state of Brahman and the 
Knower of Brahman. It is no state at all like the waking, dream and 
deep sleep. Yet It includes all and transcends all. Shall we say then 
that It is a stateless state? Yes, for want of better terms. 


aeara AAs AAN: GRadd | 
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16. Gods worship that Light of lights (identified with the sun) as 
immortal Life, under (the order of) which the year with its days rolls 
on. 


The supreme grandeur of the Atman-Brahman, the Light of lights, 
is being explained. He is not only the light of the microcosm but he 
is also the light for the macrocosm. He alone is the revealer of the 
luminaries like the sun and the moon who get their physical power 
of illumination also from Him. Under His orders, the years with their 
subdivisions of months, fortnights and days as also their further 
subdivisions such as the hours, minutes and seconds roll on 
incessantly. Such is His glory. Gods worship Him as immortal life. 
Therefore, he who desires long life should also meditate on Him as 
such. He is eternity with reference to what we call ‘time’. What this 
‘time’ is, none can explain in clear terms. It is as mysterious as the 
Absolute, because It is the manifestation of the Absolute Itself. It 
forms, as it were, one of the legs of the tripod on which the whole 
phenomena may be said to rest, the other two legs being space 
and causation which are also as mysterious and indescribable as 
time. All the three do not exist apart from the Absolute. Only those 
fortunate few who through knowledge and meditation transcend 
‘time’ and along with it the other two factors, space and causation, 
can know what time really is. Those few alone can be said to be 
really free and liberated from the bondage of this phenomenal 
world. To them alone shines the Light that illumines all other lights 
such as the sun, moon, etc., the Light which reveals the tripod of 
time, space and causation and the whole universe which appears 
to rest on that tripod. It is the Light of the senses and the mind also, 
as It is the power behind them which enables them to illumine 
respective objects. The supreme Absolute is to be meditated as 
timelessness as also time and that which transcends time and 
timelessness. And this meditation bestows Immortality on the 
meditator. (compare Bh. Gita verse XI-32 wherein Lord says: 
‘kalosmi -I am the time’.) 


UAT Udo Sava MAd: | 
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17. On which the five five-grouped and the ether stand, that Self 
alone | hold (as) immortal Brahman; knowing (my self to be that) | 
am immortal. 


The immortal Atman is described in this mantra as that on which 
the five groups of five and the ether stand. The followers of the 
samkhya philosophy may contend that the five groups of five are 
the twenty-five principles referred to in their philosophy. The five 
five-grouped beings cannot denote the twenty-five categories of 
samkhya, for the samkhya categories have each their individual 
difference. Even if they are grouped into five sets of five each, there 
are no attributes in common to each pentad. They cannot be 
divided into groups of five on any basis of similarity, because all 
the twenty-five principles differ among themselves. There is further 
the enumeration of ether over and above the five groups of five. 
This will make the number twenty-six in all, which is not in 
accordance with the theory of the samkhyas. This passage refers 
to the Atman also as the basis of others, which is all the more 
against their principle. 


Therefore, the phrase pancha-panchajanah does not mean five 
times five beings, but five beings only each of whom is called a 
panchajana. It is just like the phrase saptarishi, which denotes the 
constellation Ursa Major, consisting of seven stars. The word 
saptarishi is a special name of every one of these seven stars. 
When we say seven saptarishis, we do not mean seven times 
seven but seven only, each one of whom being called a saptarishi. 


Who are these five beings? We read in the recension of 
madhyandinas of this Upanishad: "They who have known the Vital 
force of vital force, the Eye of eye, the Ear of the ear, the Food of 
the food, the Mind of the mind, have directly realised the most 
ancient primeval Brahman". Thus the five beings refer to the vital 
force and the other four. Some may say that this is possible only in 
the recension of madhyandinas who read the additional word ‘the 
Food of food’, and not in the kanva recension where that phrase is 
omitted and we have only four. The reply is that in this kanva 
recension where food is not mentioned (see next verse IV-iv-18), 


the number five is made up by the inclusion of 'Light' mentioned in 
the previous verse, where we read ‘gods worship that Light of 
lights’. Although food is not mentioned in this text, yet the ‘four’ 
mentioned in that verse together with ‘light’ mentioned in the text 
quoted above would make the five beings. 


The samkhyas. may object and ask how can the word 'being' be 
applied to the vital force, the eye, the ear and so on? But this 
objection equally applies to their categories also. The term ‘being’ 
is applied to the vital force in the following texts: 'These are the five 
beings of Brahman’ (Chh. Up. Ill-xiii-6); 'the vital force is father, the 
vital force is mother’ (Chh. Up. VII-xv-1). 


The five beings may also mean the gods, manes, celestial 
minstrels, demons and rakshasas; or brahmanas, kshatriyas, 
vaisyas, sudras and nishadas. 


‘Ether’ here means the unmanifested Ether by which the sutra or 
hiranyagarbha is pervaded and upon which everything is woven as 
it were, like thread in a cloth (Ill-viii-11). 


That Atman which is the ultimate support and mainstay of all, is 
one's own Self. This question has been more elaborately dealt with 
by Acharya Sankara in his commentary on the Brahma Sutras I-iv- 
11 to 13. 


WOES WUT TEA 
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18. Those who know the very Vital force of the vital force and the 
very Eye of the eye and the very Ear of the ear, and the very Mind 
of the mind, have known Brahman, the ancient and the first with 
certainty. 


In connection with the explanation of the term panchajanah of the 
preceding mantra this mantra has been referred to. 


Those who know the very Vital force of the vital force, the very Eye 
of the eye, and so on, have known Brahman, because Brahman 
alone is the source of consciousness present in all the organs 
enabling them to perform their respective functions (Ken. Up. |. 2). 
Divested of the light of Brahman, they are non-existent. He is the 
Mind of the mind, because He is not a sense-object that can be 
cognised by the mind but the innermost Self from which all words 
return without reaching it together with the mind (Tai. Up. Il-9). 
AaTAaAeseCaA, AC Atel Faa | 
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19. By the mind alone should (Brahman) be directly realised. 
Herein (in the Self) there exists no diversity whatsoever. He who 
beholds diversity, as it were, herein (in the Self), attains death after 
death. 


How then that Brahman is to be realised who is beyond the field of 
operations of the mind and the organs and is the source and 
support of all? The answer is, by the mind alone should Brahman 
be realised. The mind should be purified by the Knowledge 
obtained from the preceptor and the scriptures. 


The mind is of two kinds, viz., the pure and the impure. The latter 
is filled with subtle impressions of past karmas, egoism, greed and 
the like. Brahman can be known only by a pure mind through the 
possession of the fourfold qualification of viveka, vairagya, 
shadsampat and mumukshutva (discrimination, dispassion, the six 
virtues and aspiration for liberation), and the threefold practice of 
sravana, manana and nididhyasana (hearing, reflection and 
constant meditation on the innermost Self). 


In Brahman there is no internal or external diversity of any sort. 
Brahman is pure Consciousness. He is destitute of the attributes 
of the samsara. It is due to ignorance that one superimposes 
diversities in Him. The knower of Brahman realises that there is 
Brahman alone and nothing else exists and that this world is only 


the manifestation of Brahman. He, therefore, does not see even 
the slightest difference in Him for the difference also is seen as 
Brahman. He who sees any difference in Brahman different from 
Brahman through ignorance, lack of knowledge of the Truth, is 
caught up in the whirlpool of metempsychosis. 


ValaasecqAderAad Yar | 
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20. This unknowable (by means of objective knowledge), 
unchangeable, pure Self (who is) beyond the ether, is unborn, 
great and eternal should be realised as homogeneous unity only. 


He is unknowable by the ordinary means of objective knowledge, 
but He can be known by the negation of all finite attributes by the 
practice of neti-neti doctrine, as the one, non-dual, homogeneous, 
unchangeable, extremely pure, beyond even the most subtle ether, 
the unmanifested, free of the six changes such as birth, existence, 
change, growth, decay and death, vaster and more pervasive than 
space, immutable and yet immediate, immanent and also 
transcendental. 


aaa Ry fears wat Hla SEAT: | 
MAMA ese rSselel, TaN farses fF Aq ll Shr Vl 


21. After having known Him alone, the intelligent brahmana should 
accomplish realisation. He should not reflect upon many words that 
are tiring to the organ of speech. 


After knowing through the instructions of the preceptor and the 
scriptures, Brahman who is beyond the unmanifested ether, who 
is unborn, eternal as mentioned in the preceding mantra, then 
alone can the intelligent aspirant attain direct realisation of what he 
has already known, by practising attenuation of the vasanas or 
subtle impressions and destruction of the mind. He should, at this 
stage, stop all logical argumentations. It is only in the beginning 
that they are of use, as they enable him to have an intellectual 


grasp of the correct import of the mantras of the Upanishads. But 
once he has acquired it, he should try to abandon the texts by 
devoting himself to constant meditation. In the advanced state, 
repetition of and reflection upon words of texts, would only be tiring 
to the organ of speech and the mind. The Mundaka Upanishad also 
voices the same view in its mantra II-ii-5. 


Ga UW Aga scat Asa AAA: Wey a Vsaka 
MPRA CASS, TAT at AAA: TACIT: E a ATA 
PHU Aol a VAY PAAT; UY Uday, UY AAA; wy 
qa VS Adder wi AAAA, dAd Aaga 
sean fafatesied Uae alla AMSAA, VARA Afla 
Afraid | vada vaste ataniAeaed: Maaa | Uda TA À 
dd Ud Agia: Yo a PAAA, fe yor aoa AN 
Asama de sia; a e TA poma fadvorged 
APTA eyewear Paras waied; MW ea FAI aT AAT, 
ar fadyor ar AA, 3% ead veel wd Had: | 4 wy afd 
ATA, sem Ft fe Teac, seat a fe MA, sas a fe 
asad, waa + card, a RAA; way edad a Aa sid—3a: 


UTA aid, 3d: peAa AN; SH 3 gA Va nA, aa 
papà ATA: IRR? I 


22. Verily, He is this great unborn Self who, amidst the organs, is 
identified with the intellect. In that space which is within the heart, 
lies the controller of all, the ruler of all, the lord of all. He does 
neither become great by good actions, nor small by bad actions. 
He is the ruler of all; He is the lord of all; He is the protector of 
beings; He is the embankment and boundary for the non- 
separation of these worlds. The wise seekers desire to know Him 
by the recital of vedas, by sacrifice, by charity (and) by the vow of 
moderate eating. Having known Him alone, (he) becomes a sage. 


Desiring this world of the Self indeed, mendicants leaving the 
homes move about. Verily, this was why the knowers (of Brahman) 
in olden days did not desire progeny (thinking): "What shall we, 
whose world is this Self, do with progeny?" They having risen 
above the desire for sons and desire for wealth and desire for 
worlds, took to mendicancy; for, that which is desire for sons is 
desire for wealth; that which is desire for wealth is desire for worlds. 
Verily both these are desires only. This Atman is that which is 
indicated by ‘Not this, Not this’, (It is) imperceptible, for (It is) not 
perceived; (It is) unshrinking, for (It) does not shrink; (It is) 
unattached, for (It) does not attach; (It is) untrammelled; (It) does 
not suffer pain; (It) does not perish. Him indeed these two do not 
overtake: 'Hence | did bad’, ‘hence | did good’. He verily overcomes 
these two. (Acts) done or not-done do not afflict him. 


Whatever has been told above regarding bondage and liberation, 
together with their causes, is being summarised again for the sake 
of glorification of the supreme knowledge and its correct 
understanding. 


Various kinds of sadhanas like the recital of vedas, sacrifices and 
the like, are done only for the attainment of this most blessed state 
of Brahman. Having attained Him one becomes a real sage, 
because he desires no more, he grieves no more and he fears no 
more. Desirous of Him alone, the mendicants lead a wandering life. 
He who is the knower of Brahman, does not desire for anything. 
Because, desire even for the smallest and the most insignificant 
thing is born of ignorance. That is why in olden days the wise 
Knowers took to the life of mendicancy. Desire born of ignorance 
is always binding. Its renunciation alone paves the way for eternal 
bliss. Whatever they did in ancient days for the sake of the 
attainment of Brahman, the same is being done today also, by 
those in whose purified hearts the light of discrimination shines in 
all its brightness. 


Knowing that Brahman who is one's own Atman, the witness, the 
eternal Self, one completely frees oneself of all commissions and 
omissions. Being free from the three knots of the heart, viz., 


ignorance, desire and action, he does not attach himself to the 
results of any action done or not done. 


ACATTI THA | 

Uy IAA AAT STEAUIET 

a Gd HAUT al pA | 
deta tarcdafdd, a fafeear 

a ferad HAUT AA || gA I 


aeara aed saa: ARA eaaa 
Rad, aac RAA, Ai me ania, å ma aria; Ai 
qo aA, Ad WeaAtet aA, AA faxoitsfafatcal eA 
Hdid; UY seAciH: AA Val AAAA Aaa adea: Ase 
Tadd facet ear, ar amet ve aearfa |i 23 Il 


23. There this rik-mantra is quoted: This is the eternal glory of a 
brahmana. It neither increases by action, nor decreases (by it). 
One ought to be the knower of his state (nature). Having known It, 
one is not tainted by evil actions. Hence, such a knower, having 
become calm, controlled, indifferent to enjoyments, enduring (and) 
absorbed in concentration, beholds the Self in the Self itself, 
beholds all as the Self. Him evil overcomes not, all evil he 
overcomes. Him the evil afflicts not, he burns all evils. He becomes 
a Knower of Brahman, devoid of sins, free from impurity and 
doubts. This is the world of Brahman. O Emperor, you have 
attained It-said Yajnavalkya. (King Janaka said:) "I offer to your 
noble self the empire of Videha together with myself, for your 
service." 


This is the eternal glory of a kKnower of Brahman who is best 
described as 'Not this, Not this’. This glory is transcendental and, 
therefore, does not depend upon the fruits of actions which pertain 


only to the phenomenal world. The knower is established in his 
own Self and he beholds the Self in the Self itself, because the 
false identification with the not-self has come to an end, and what 
remains is, therefore, his Self alone, the Self of all. He beholds all 
as the Self, because having attained the real vision pertaining to 
the Absolute he is unable to differentiate himself from anything, 
either subjective or objective. He is fully identified with one and all. 


From the point of view of the realised sage, we may say all actions 
both good and evil belong to the field of ignorance and, therefore, 
do not exist as such. He overcomes ignorance and, thereby, 
overcomes all its concomitant effects also in the form of this world 
phenomenon which now reveals itself as nothing but the Self. 


This much is the topic regarding the knowledge of Brahman, 
together with the process and essential requisites for the 
attainment of this stupendous, supreme transcendence. To requite 
the knowledge received, king Janaka offered the kingdom of 
Videha together with himself. He thus offered himself and all his 
possessions to his preceptor, sage Yajnavalkya. The attainment of 
Brahman is the supreme, eternal and natural possession of one 
and all. It is everyone's birthright. Everyone is really that supreme 
Absolute. King Janaka was also That alone, but an unreal, so- 
called ignorance was veiling his intellect. This veil was removed by 
his preceptor-sage Yajnavalkya through instructions on that self- 
same supreme Truth. This is the highest good. This is the 
culmination of all spiritual practices. 


a a UY AgI ASFA aclid, faead qaqa Ud aq Il Ww 
Il 


24. Indeed this is that great Self who is unborn, the eater of food 
(and) the giver of riches; (he) who knows thus, obtains riches. 


The Upanishad now eulogises the knowledge of Brahman. That 
Brahman who has been discussed in the preceding mantras is also 
the consumer of food and the giver of riches. He is also the eater 
of all food in the form of this manifested universe, for it merges into 


Him alone, even as it emanated from Him and continued to rest in 
Him, like the rope-snake in the rope, or the mirage-water in a 
desert. He is not only connected with the results pertaining to 
transcendental silence, but also to the visible world. He who 
meditates upon Brahman with these attributes, obtains riches. He 
who knows Him with these attributes verily attains everything of 
this world, because he realises his identity with one and all. He who 
thinks that the beings and objects as different from the Self, is 
ousted by those very beings and objects. He cannot attain them 
for they will always remain external to him. But, he who knows no 
difference, attains the all. 


TT UY ARATA HIcANISAR SASHA FEA; HHA À FEA, HAA 
R ¢ aA Hall 3 Ud aa Il % I 


IA agenata dat MEATA | 


25. Indeed, this that great Self who is unborn, undecaying, 
undying, immortal, fearless, is Brahman. Fearlessness indeed is 
Brahman. He who knows thus, verily becomes the fearless 
Brahman. 


This mantra gives the summary of what has been taught so far. He 
who attains Brahman becomes fearless, because wherever there 
is ignorance, there is fear in the form of relative existence and its 
concomitants. He who knows Brahman who is unborn, undying, 
immortal, fearless, goes beyond ignorance, and thus crosses The 
Ocean of metempsychoses and attains his real nature which is the 
same Brahman alone. 


Summary 


To summarise what has been stated in this fourth section of the 
fourth chapter, named saririka-brahmana, the section starts with 
the process of transmigration of the jiva and discusses the nature 
of the cause of physical embodiment, birth and death, and the 
means of liberation therefrom. While the transmigrating jiva is 
really Brahman, the supreme Soul, It as though plays the part of 


the jiva when It cognises itself through the intellect, Its own 
manifestation. It becomes the intellect, as it were, and seems to 
possess all the attributes of the intellect. Similarly, with the mind, 
vital force, organs and the body, as also the objects, It identifies 
itself, and as though, possesses their characteristics. So, at the 
time of the so-called death, when the organs in the body merge in 
their universal counterparts otherwise called their presiding deities, 
their particular functions cease. All the organs are said to gather 
round the prana and merge in it. The prana thus carrying with it all 
the organs goes to the heart and therefrom leaves the gross body 
either through an upward gradatory movement in which case it 
passes out through the crown of the head, or through horizontal 
movement when it gets out through the eye, ear, nose, or mouth, 
or through a downward movement by the lower two orifices. It is 
the fructifying karmas which determine the passage of the jiva 
which in its turn determines the nature of next birth. The jiva 
becomes feebly aware at this time, as in a dream, of the life which 
it has to lead next. This is substantiated through the analogies of 
the leech leaving one grass only after catching hold of another and 
of the goldsmith melting old worn out ornaments and making new 
ones more beautiful than the old ones. 


One's most intense desires determine the next birth. Therefore, if 
there is no desire, there will be no more rebirth and hence no more 
suffering and death. To effect the cessation of desires, one must 
know what exactly causes desire. It is a confusion in the mind that 
is at the root of all desires. The desire for final freedom, when 
projected through the senses, becomes desire for objects. And 
these senses, finite in nature by themselves, can never hope to 
attain the Infinite which they long for. This secret must be realised 
and proper means adopted to escape from the clutches of the 
senses and the mind. Otherwise, the cycle of births and deaths 
would continue incessantly, taking the jiva from birth after birth to 
death after death. Even a single desire left unfulfilled will catch hold 
of the jiva. It may be in the next birth or after millions of births. The 
fruits of karmas are experienced in the various worlds in which the 


jiva takes its births. One who has no desire does not take another 
birth as his pranas do not move, but dissolve in the cosmic prana, 
even as the space in a pot merges in the space outside when the 
pot is broken, or as the waves and foam in the sea subside in the 
sea from which they arose and appeared to exist for a time. 


This section gives some practical hints about the path of liberation, 
quoting a few verses from other parts of the vedas. The spiritual 
path, it should be known, is very difficult of comprehension. Some 
say it is the same for all, while others opine that it is different from 
person to person. These are not contradictory or confusing 
statements. The path is ultimately the same for all, as it is non- 
different from the non-dual Supreme, the Goal to be attained by 
treading the path, but which, in the early stages, appears to be 
different to the aspirants of varying temperaments. To start with, 
the aspirants practise meditation resorting to a single faculty, viz., 
the mind, but as he progresses all other faculties are drawn into 
itself, so much so, the whole personality is absorbed in the 
meditation, doing away with all the apparent differences of the 
earlier stages. The experiences which the aspirants meet with in 
the intermediate stages may differ according to the guna 
predominating at the time. They are only indications of progress 
and are not to be mistaken for the Goal. 


Citing two mantras occurring in the Isavasya Upanishad, the 
necessity on the part of the aspirants to blend together the paths 
of knowledge and karma is highlighted. Knowledge of the nature 
of the truth which is non-temporal, non-spatial and non-causal 
should be the basis for the life in this space-time-causation-bound- 
world. A map of the countries one has to tour is unavoidable, but 
the map itself is not the countries, though the map is helpful as an 
indicator. Similarly, the objective knowledge one has is in his 
internal organ, the mind or the intellect, while the content of that 
knowledge is in the world outside. Knowledge itself is devoid of 
content, and the content as such is bereft of knowledge. Treading 
this most hazardous path is compared to walking on a razor's edge. 
If any one in a million realises the supreme Goal as 'I am Brahman’, 


from that very moment ceases all activity, all effort and all strain by 
the body and the mind. Because, he has become the all. All this is 
He himself. A most astounding and superb experience comes to 
him wherein his small little body is replaced by the whole universe. 
He is no more a limited being. If at all a body has to be attributed 
to him, it is the whole universe, nothing less than that. As the 
ignorant one identifies himself with his individual body and feels 
that he is the body and nothing but the body, this wise man may 
be said to identify himself with all the worlds, the whole of the 
macrocosm including the microcosm. There is no difference 
between the microcosm and the macrocosm, as both have merged 
themselves in the pure, non-dual Existence-Consciousness-Bliss. 
His thoughts, words and actions no more bear the stamp of 
individuality and separateness. With the abolition of individuality 
and separateness, universality and identity also necessarily go out 
of the picture. Everything here, the so-called finite, is the 
expression of the Infinite and therefore non-different from the 
Infinite. 


A meditation on the Supreme as timelessness is given. The gods 
who stand for the senses and the mind become eternal and 
immortal, as they transcend time. This freedom from the limitation 
of time simultaneously takes the aspirant beyond space and 
causation, because these two are only two other limited forms of 
the unlimited, infinite, supreme Reality. 


Meditation on Brahman with the help of His expressions in the form 
of the five senses and then five objects which include in them the 
whole cosmos also leads to the same Goal, for He is the common 
source and support of all the senses as well as their objects. Here, 
the senses include the mind and the intellect. Though He is 
unknowable through the lower mind full of desires and passions, 
He is known only through philosophical reasoning by the purified 
mind, the mind rid of its rajas and tamas. Such a mind 
predominated by sattva-guna, gradually becomes completely pure 
when it is able to reflect the Atman fully and most clearly, even as 
a crystal-clear, calm water surface in a lake reflects the shining sun 


above fully and clearly. The Self is depicted as more expansive 
than space, but having no birth and death like space, and as pure 
sentience or consciousness unlike the space which is inert and 
non-sentient. Like a compassionate mother, to whom scriptures 
very often compare the vedas, the Upanishad gives a piece of sane 
advice to the seekers, especially to those advanced ones who 
have reached the higher stages of meditations. Such sadhakas are 
warned against too much of reading and speaking, which have 
been helpful up till now but which, if continued, would only obstruct 
further progress. The sincere seeker should understand the nature 
of the supreme Truth and put what he has understood into daily 
practice. His day-to-day practice should be based on correct 
understanding without which all attempts of spiritual attainment 
would only prove futile. 


The section concludes with a restatement of what has been 
already stated in the earlier preceding mantras. The Self within 
everyone is not finite and limited, an object to be contained within 
the small space in the fleshy organ called heart. It is the all- 
pervading and transcendent Reality which is best described 
through the aphoristic epithets neti, neti- ‘Not this, Not this’. 
mantras Il-iii-6, III-ix-26, IV-ii-4 and |V-v-15 in this Upanishad also 
refer to this description, as it is the best one, all others being 
vitiated by limitation and finitisation of the supreme Truth which is 
unlimited and infinite, nay which transcends every possible 
expression by the mind and speech. The source of all evil is the 
self-affirmation usually referred to as the ego in man. This ego or 
the "I" principle is to be thinned out and finally destroyed, or in the 
alternative, expanded further and further and blown out like a toy 
balloon. In either way, the self-affirming principle loses its limiting 
nature and transforms itself into cosmic ahamkara which is only 
another term for hiranyagarbha. One who identifies himself with 
hiranyagarbha who is non-different from isvara and Brahman, 
though generally referred to as a brahmavit, a Knower of Brahman, 
is really Brahman Himself. The particle 'of in the expression 


'Knower of Brahman' is redundant, although its deletion will lead to 
bad grammar. 


This can be putin another way. The fundamental mistake everyone 
commits is to think oneself as the subject and all others, sentient 
and non-sentient beings, as objects. This is due to ignorance. The 
truth is that the subject is all-inclusive of everyone and everything, 
exclusive of none. We should possess this Knowledge which 
redeems us from samsara by destroying the original ignorance. All 
that we think, speak and act in order to attain this saving 
knowledge is sadhana or spiritual practice. When one gets 
established in this Knowledge wherein there are no objects 
different from the subject, the world of objects of the ignorant state 
itself becomes, as it were, transformed into the world of the one, 
non-dual Subject which is referred to by several epithets such as 
God, Atman, Brahman, Truth, Absolute, and so on. 


In this pristine, pure Consciousness or Awareness, there is no 
place for a second thing and so it is said that there is no good and 
evil, no merit and sin, no virtue and vice, in short no duality. 
Goodness, merit, virtue, and all other good qualities become the 
very nature of a Knower of Brahman. He is tranquil and calm. It is 
not the transient mental calmness or tranquillity that is experienced 
by ordinary men when a long felt desire is fulfilled. The very same 
mind which has been experiencing pleasure and pain has now 
transformed itself into the Atman, the supreme Peace. He being 
the Self in all, the Upanishad says that He enjoys the fruits of 
everybody's actions. This word ‘enjoys’ is not to be understood in 
its ordinary connotation. It is for want of better expressions, due to 
the incapacity of human language to express the supreme Reality, 
the Upanishad is compelled to use such words to describe 
Brahman and a Knower of Brahman. 


Thus Ends the Fourth Section Entitled 


Sariraka-Brahmana in the Fourth Chapter 


SECTION V 
MAITREYI-BRAHMANA 


In the third section of this chapter, it has been shown that the 
Atman is the Light of man and that He is independent of the evils 
pertaining to dream and waking states which are adventitious to 
Him, that He is transcendent, ever free and absolute. In the same 
section it has been proved that He is free from transmigratory 
existence born of ignorance. 


In the fourth section which is called sariraka brahmana, it has been 
shown in detail that the Atman coming in conjunction with the 
limiting adjuncts of intellect, mind, etc., apparently undergoes 
various relative existences in the form of the transmigratory jiva. At 
the time of death, the Self withdraws the organs into the subtle 
body and comes to the heart. The Soul then accompanied by the 
mind, prana, senses, and the subtle elements, departs through 
some part of the body such as the eye, ear and the like. He carries 
with himself the past impressions, meditation and work. The Soul 
has then the vision of the body which he is to obtain, just before he 
departs from the body. After death, he obtains the other one which 
is then animated by the presiding deities of the senses, mind, etc. 
A man of craving alone transmigrates; a man without craving goes 
nowhere. He merges himself in his own Atman and his organs do 
not depart. Being Brahman, he attains Brahman. He becomes 
fearless. He is untouched by work done and not done. He sees no 
diversity in and out. He passes beyond all doubts and evils. Such 
is his glory. 


The present section is practically a restatement of the 4th section 
of the 2nd chapter. This is done by the Upanishad either for laying 
greater emphasis upon the truth already inculcated, or for showing 
the conclusion by a repetition of the proposition after the manner 
of logicians, or it may be simply a second edition of the same 
brahmana gathered from two different sources and preserved for 
the sake of tracing out the evolution of the vedic literature in which 
case the present brahmana is distinguished from the former by its 


being older than that as is evident from the 1st mantra and parts of 
the 14th and 15th mantras. 


The mantras and their literal translations alone are given here, as 
commentaries have already been given in section iv of chapter II. 


Hee mara ad are asad: - Asa a Hearse a; aE 
Aa enaA saa, Clete ae seat sa g 
madea ANARA |e II 


1. Now, it is said that there were two wives of Yajnavalkya, Maitreyi 
and Katyayani. Of those two, Maitreyi was a brahma-vadini (always 
fond of discussing about the Absolute) while Katyayani had the 
usual domestic knowledge of a woman. Then (one day), 
Yajnavalkya, wishing to embrace another order of life, (viz., 


sannyasa, called Maitreyi and said:) Aaeifa gerard Bretders: 
yalasa 3NseACAIeMAaIeA, Sed AsAT Pear 
AXA I 2 I 


2. "Maitreyi,” said Yajnavalkya, "behold, | am about to take up the 
wandering life (leaving) this place. Let me make a final settlement 
(of my property) with you and that Katyayani." 


a gard AN, aeg A sa are: ar AA fader Yo Tara, Ft 
dé Aae aia aia sara Uetdess:, AAAA AAA 
ada a shad Cad, WAAcaeT g aTenfea AAAA I Il 


3. That Maitreyi said: "Venerable sir, if now this whole earth filled 
with wealth were mine, would | really become immortal by that, or 
not?" Yajnavalkya said: "No, as the life of those who are affluent 
and rich, even so would be your life. But there is no hope of 
immortality through wealth." 


a gard Aa, Aes ae Tar Has AA HAL ? Yes aad 
ded A seria ily I 


4. That Maitreyi said: "What shall | do with that through which | 
would not become immortal? What indeed you know, revered sir, 
that alone tell me. 


a gard maera, rar À we at nad wet Nangu, sea afe 
HI AACA IA A, Aras FT A faenar ls ll 


5. That Yajnavalkya said: "Dear indeed you have been to me and 
now you have (by such an enquiry) increased (that) dearness 
(love). Let me then explain it to you. But do meditate upon (it) while 
| am explaining. 

€ Rare, a AT 3 Gey: HATA ic: ar sala, scaled AAT 
Ufa: Par safe | a a 3 Tet wae oer rar wala, 
McA HATS Sa War Haft | vt aT 3 TaN HA YAT: 
Aa afa, eA HAT Yat: HAT Aaa | at aT yt fades 
mae fact We stale, cH HAS fact a saa | vt ar 3x 
Ue HAT Vela: DA Aaa, AAt HAS sera: ar sated 
| Ta 3N SEAT: HAS FEA a Hala, McA HAS FEA 
fa aft | a ABN aaa Hare at Pa Hala, scat 
HAS att HS Halas | tA 3 Ala HATS alent: War ated, 
MAA HATE cept: WA aie | at aT HX Sale HAE car: 
Aa nafa, Wee HATS Aa: War Aaa | A aT BN delet 
HAs del: War Aafa, Wee HA dat: Par Aafa | aA 
OT HX STATA PTAA AA MANSY Haier, Hc HIATT safer 
Paet aaa | a a Wt Aaa HATS Ud a sala, AAE 
ware a AA waft | HcAT aT 3 geca: - alaeal Aedeat 
ARTA IS II 


6. He (Yajnavalkya) said: "Verily, not for the love of the husband, 
my dear, is the husband dear (to his wife), but for the love of the 
Self, is the husband dear (to his wife). Verily, not for the love of the 
wife, my dear, is the wife dear (to her husband), but for the love of 
the Self, is the wife dear (to her husband). Verily not for the love of 
the sons, my dear, are the sons dear (to the parents) but for the 
love of the Self, are the sons dear (to the parents). Verily, not for 
the love of wealth, my dear, is wealth dear (to a rich man), but for 
the love of the Self, is wealth dear (to him). Verily, not for the love 
of animals, my dear, are animals dear (to a man), but for the love 
of the Self are animals dear (to him). Verily, not for the love of a 
brahmana, my dear, is a brahmana dear (to others), but for the love 
of the Self, is a brahmana dear (to them). Verily, not for the love of 
a kshatriya, my dear, is a kshatriya dear (to others), but for the love 
of the Self, is a kshatriya dear to others. Verily, not for the love of 
the worlds, my dear, are the worlds dear (to man), but for the love 
of the Self are the worlds dear (to him). Verily not for the love of 
gods, my dear, are gods dear (to all), but for the love of the Self 
are the gods dear (to all). Verily, not for the love of the vedas, my 
dear, are the vedas dear (to man), but for the love of the Self are 
the vedas dear (to him). Verily, not for the love of beings, my dear, 
are beings dear (to others), but for the love of the Self are beings 
dear (to them). Verily, not for the love of all, my dear, are all dear 
(to man), but for the love of the Self are all dear (to him). O Maitreyi, 
verily the Self should be seen (realised), heard, reflected on, and 
meditated upon. Certainly, my dear Maitreyi, by seeing (realising); 
hearing, reflecting on, and by knowing the Self, all this is known. 


TEA A WreleaseaacAAN TEA Aa, AI A NNSA AA: aT 
dq, Apd nads Aeda, caked WiqulseaparcHelt 
Qaeda, daea WieatseaarcAel dada, A A nga- 
sraa A da, Ad a WralediseaaicHet: Ud aa; sd SEA, 
Io I 


7. The brahmana rejects him who knows the brahmana as 
something other than the Self. The kshatriya rejects him who 
knows the kshatriya as something other than the Self. The worlds 
reject him who knows the worlds as something other than the Self. 
The gods reject him who knows the gods as something other than 
the Self. The vedas reject him who knows the vedas as something 
other than the Self. The beings reject him who knows the beings 
as something other than the Self. Everyone rejects him who knows 
everyone as something other than the Self. This brahmana, this 
kshatriya, these worlds, these gods, these vedas, these beings, all 
this is this Self. 


GT UW ques A eaea, argued 
TEV - GeqrUeENaes A-A Tela: le 


8. As when a drum is beaten one cannot grasp its several different 
notes, but they are grasped when the drum or the beater is 
grasped. 


GT Ua UWA CAVA A MeWsoser Garage, 
USUI I Aerla-ASUAEY T- eect Tela: IIe Il 


9. As when a conch is blown, one cannot grasp its different notes, 
but they are grasped when the conch or its blower is grasped. 


aan dure qesarend + Teaposerariaegems, don J 
Teri Aona a eel aera: Il ve I 


10. As when a vina is played one cannot grasp its different notes, 
but they are grasped when the vina or its player is grasped. 


a ansema Ra Jaseyar fafereatied, Ua a se Aga 
aer Aea aAa sada: MAAAR FANE: 
poi Aaa sA: A: PACA oA SA A reS 


gamd AAA, HA a alm: Va alm: Tarot a aah 
addaa Barrer A: AA I? Il 


11. As smoke separately issues forth from a fire kindled with damp 
fuel, even so, verily, my dear, these rigveda, yajurveda, samaveda, 
atharvangirasa, history, ancient lore, sciences, Upanishads, 
verses, aphorisms, explanations, commentaries, sacrifices, 
oblations into the fire, food, drink and this world and the other 
world, all beings, all these are breathed out of this (great Being). 
All these are (like the) breath of this (great Being) only. 


E a AAA FAS VAAIA, Vd aA FRÁ AARAA, VA 
aA SO DANA, Ud AA Aa AIAPAATA, VA AAV 
HPA AA UMA, Ud Aaa Aa eqgAnaaA Ud AAs 
PHT SCAAHAAA, VE HANANI UAAR, td FATT 
aaa I?R Il 


12. As the sea is the one goal of all waters, as the skin is the one 
goal of all touch, as the nostrils are the one goal of all smell, as the 
tongue is the one goal of all taste, as the eye is the one goal of all 
forms, as the ears are the one goal of all sound, as the mind is the 
one goal of all deliberations, as the heart (intellect) is the one goal 
of all Knowledge, as the hands are the one goal of all action, as the 
generative organ is the one goal of all sex pleasure, as the anus is 
the one goal of all excretion, as the feet are the one goal of all 
motion, as the organ of speech is the one goal of all vedas. 


GH UT Aaaa: He Wet Va, wd a 
SNSUATCAASRISHEa: pe: Wels Ud, Va HAFT: 


SAMA Acasa, 7 Wr aA aAA sara 
Uadera: 1193 Il 


13. As a lump of salt is without inside and outside, completely a 
mass of taste only, even so, my dear, is this Self, without inside 
and outside, completely a mass of consciousness only. Having 
sprung forth from these elements with them verily is (Its separate 
existence) destroyed. Having departed, (there) is no (particular) 
consciousness. This, my dear, | say thus spoke Yajnavalkya. 


a garda Aah, Aa A aaeeea NANT, 7 a eNA 
AmA a gard a a Msg Ale sAN, aAA a 
BNSUAICATATCOAIAT (PY Il 


14. Maitreyi said: Herein alone, revered sir, you have put me in 
bewilderment. Indeed | am not understanding this. He 
(Yajnavalkya) replied: My dear, | certainly do not speak (anything) 
bewildering. This Self, my dear, is imperishable and of 
indestructible nature. 


ua fe adafaa safe afaax sat RAA, aRar sax fara, afar 
SR Wad, aAa gana, aA Sax Yona, aa Sat 
Aad, aat Sse Tye, afeat Sat AoA; wa cas 
aaa, dtd F Wd, ded h ford, ded P aad, 
deta PAAA, AFAA F YA, dtd H Aedd, AFAA h 
ma, aAa H AANA ? Ate Ud AA A het AANA 
2a uy AA AMAT, EN a R aA, mA a fe A, 
maa a R mA, AA a a, a Reale; AAA aa 
Aaria, SARITA A, vae wea AA scat 
aaaea AEN i183 I 


Ista aghen WTA MEAT I 


15. For, where there is duality, as it were, there one sees another, 
there one smells another, there one tastes another, there one 
speaks with another, there one hears another, there one thinks of 
another, there one touches another, there one knows another; but 
wherein everything has become his Self alone, there whereby and 
what would (one) see, there whereby and what would (one) smell, 
there whereby and what would one taste, there whereby and whom 
would one speak with, there whereby and whom would one hear, 
there whereby and what would one think of, there whereby and 
what would one touch, there whereby and what would one know? 
Whereby would one know Him by whom one knows all this? This 
Self is indicated by 'Not this, Not this’. It is imperceptible, for it is 
not perceived. It is unshrinking, for it does not shrink. It is 
unattached, for it is not attached to anything. It is untrammelled, it 
does not suffer, does not perish. My dear, whereby would one 
know the Knower! Thus, O Maitreyi, have you been instructed. My 
dear, so much indeed is Immortality. Having said thus, Yajnavalkya 
went away. 


Summary 


As already mentioned in the introductory paragraphs at the 
beginning of the section, the content of this section, the maitreyi- 
brahmana is the same as that of section iv of chapter II with a few 
slight alterations. It is not a useless repetition, for the wise vedas 
would not indulge in any statement without a specific purpose. 
Here, the purpose served is twofold according to the commentator 
Acharya Sankara. It satisfies the condition laid down in the science 
of Logic that a proposition should be concluded with its 
restatement. ‘Conclusion’ itself is defined therein as the 
restatement of the proposition after stating the reasons which help 
to arrive at the conclusion. The second purpose of introducing this 
section here, at the end of the fourth chapter, is to state that the 
Knowledge of Brahman and the means of attainment thereof with 
its result, viz., the extrication of man from the mundane life, arrived 


at in the 1st and the 2nd chapters through scriptural testimony and 
meditation, can be attained through reasoning by a purified 
intellect. For, the 3rd and the 4th chapters have been purely 
argumentative in nature and the subject has been discussed from 
different angles by the great sage Yajnavalkya in the court of King 
Janaka. 


The earlier section (Il-iv) concluded with the final exposition of the 
Truth in the statement that to the ignorant when there is duality, as 
it were, there is experience of ‘another’ different from oneself 
through the senses as well as the mind and the intellect; but to the 
wise knower, when everything has become the Atman, there is no 
such experience in the usual sense of the term. But is it a dead or 
inert state? No, on the other hand, it is the most superb and 
stupendous condition of 'Fullness', purnatvam. After stating the 
same fact in the concluding mantra of the present section, the 
Upanishad, not being satisfied, gives us another description of the 
transcendental Truth in negative terms ‘neti, neti’, for that is the 
best way of expressing the inexpressible, a fact revealed by the 
sruti itself on more than one occasion. As already stated 
elsewhere, to define or describe the Absolute is to limit the 
unlimited and the infinite. Such descriptions, however great and 
glorious they may be, would still fall far short of the Real, for all 
definitions and descriptions can only be within the realm of the 
finite and limited. The sruti, it may be noted, is never tired of 
repeating this ‘neti, neti’ way of describing the ultimate Truth. 


To know Brahman is to know the real nature of the universe, for 
the latter is the expression of the former, the immanent aspect of 
the transcendental. To know the real nature of this world is as 
difficult as to know the real nature of Brahman. If the 
transcendental is a mystery to the ordinary human mind, the world 
also is equally a mystery to it. The 'l' is non-different from God and 
the world is non-different from the 'l' and God. All the three, the 'I’, 
world and God - the Atman, the world and Brahman - are one only. 
If they appear as different, it is due to ignorance and the wise man 
should reject the appearance as false or unreal, nay, as non- 


existent apart from the unbroken, one essence, akhanda-eka-rasa, 
through proper discrimination, reflection and meditation. 


This is not an impossible feat. It is true certain amount of effort is 
necessary. Sages and scriptures are there to guide man. The fact 
that there have been great sages who have realised this Truth, at 
all times, in all countries, itself is a proof that this transcendental 
experience can be had even while living in this body and moving 
in this terrestrial globe. What one man has achieved, others also 
can achieve. There is no doubt about it. 


In all human love, it is the love for God that manifests itself. All love 
is not for any object or person or circumstance, as one imagines in 
ignorance. The Upanishad reveals this great truth. It does not stop 
with this, but goes a step further and says that the dislike and hate 
that one has for an object is also due to the same love. The same 
urge in the individual to become the universal manifests itself in 
two apparently different forms. One is called ‘love’ and through it 
one wants to merge oneself with the objects of love and thus 
obliterate the separate existence of the other. The other, which is 
designated as 'hatred' or 'malice’, also tries to bring about the same 
result by destroying the distinct individuality of the object. So, we 
arrive at the highest truth that all movements are directed towards 
the one centre that exists everywhere in space and transcends 
space, that exists at all time and transcends time, and that is the 
cause of all causes and transcends all cause-effect relation. There 
is no objectivity in pure consciousness, the transcendental. And 
therefore, there is no subjectivity also. For, both are interdependent 
and one cannot exist without the other. When the object and 
subject vanish, what results is not nothingness or a vacuum or 
complete non-existence. It is something very strange, for It is not 
many, not two, not even one. It is non-dual. As the Mandukya 
Karika puts it, what hides It from the philosopher is his own 
philosophy. It transcends all philosophies and theories of the 
logicians and others belonging to different schools of thought, all 
the while remaining as the one, uniform homogeneous 
presupposition of all their statements, nay of all their words and 


even thoughts. It is the great Plenum, the Full, the Absolute. The 
creation that has come out of It is also full, for what else can it be! 
Therefore, we arrive at the most astounding conclusion that while 
the macrocosm contains the microcosm, the microcosm also 
contains the macrocosm. An impossible feat of logic! An atom 
contains the whole Universe! The one holds within it the many. An 
arithmetical riddle! Yes, God is beyond all logic and arithmetic, 
beyond the frail intellect of man. 


Some more light is thrown in the present section, as to what 
happened to Yajnavalkya, the great Sage who has been initiated 
by the sun-god symbolising vedic wisdom, and who has known 
through direct realisation the Truth transcendental and at the same 
time immanent and who has imparted the secret knowledge to 
many qualified aspirants including his own wife Maitreyi. The 
Upanishad says that Yajnavalkya went away-vijahara - and 
abruptly stops. From what is stated in the beginning of the section, 
we can conclude that he embraced sannyasa and left home. The 
high and exalted state of his consciousness has been revealed 
from his concluding instructions in the last mantra of this section. 
The Upanishad does not state anything about as to what happened 
to his body afterwards. The body appears to exist only for others, 
the ignorant and not for him who sees no ignorance and therefore 
no duality. He has become the non-dual, pure Consciousness. As 
he himself has stated, there is nothing more to be said. What has 
to be said has been said and that is the truth that everything here 
is the pure Consciousness, either in its transcendental or 
immanent form, the unmanifested or the manifested form, two 
expressions of the one, non-dual entity-sarvam khalvidam brahma. 


Thus Ends the Fifth Section Entitled 
Maitreyi-Brahmana in the Fourth Chapter 


SECTION VI 
VAMSA-BRAHMANA 


aa ger: - olfaarsar aaa, aloes: oifaarara, AAAA 
dua aa: alter, atte: Asad, ASAA: 
Pse, MPs: pled ataarca, altar: - ile I 


1. Now, the line of teachers (for the second two chapters called 
Yajnavalkya kanda): Pautimashya (received the doctrine) from 
Gaupavana, Gaupavana from (another) Pautimashya, (this) 
Pautimashya from (another) Gaupavana, this Gaupavana from 
Kausika, Kausika from Kaundinya, Kaundinya from Sandilya, 
Sandilya from (another) Kausika and Gautama, Gautama from- 


aaam, Hise QA mata, AA mata, Tea aaa alata: 
ða, Baa: MOTA, IRA «Mesa, asaravT 
AEAN, AEAEE: MAANA, AHA: ANATA, 
POT: MAH MAAA: PNPA, PNPA: 


2. (Gautama) from Agnivesya, Agnivesya from Gargya, Gargya 
from (another) Gargya, (this) Gargya from (another) Gautama, 
(this) Gautama from Saitava, Saitava from Parasaryayana, 
Parasaryayana from Gargyayana, Gargyayana from 
Uddalakayana, Uddalakayana from Jabalayana, Jabalayana from 
Madhyandinayana, Madhyandinayana from  Saukarayana, 
Saukarayana from Kashayana, Kashayana from Sayakayana, 
Sayakayana from Kausikayani, Kausikayani from- 


gara, aAA: RAOT, INST: INT 
qe amq mgA OEA ATT, 


aeea, AEA: MPSA, MOa: HAHA, HT: ICT: 
Reas aaa sTHaT aAa: ue: dena 
veo: Amas, aA ssf sre ecarsere 
aafaa Aara, Aarra Rar, ARa 
atid madoa, atasstadvisadoy gad, AMAT dal He: 
Wedd, Ay: Weds: Wedd, Wed vay, vaisfqutad:, 
faufaferceyse:, case: AelNt:, Welle: Aelldeld, Welle: HAMA 
TAT: WARS: ASS TEAT:, HEA TAA, SEA AA: [13 I 


ISit agea WS EATA, | 
IA agafseaa: Il 


3. (Kausikayani) from Ghrtakausika, Ghrtakausika from 
Parasaryayana, Parasaryayana from Parasarya, Parasarya from 
Jatukarnya, Jatukarnya from Asurayana and Yaska, Asurayana 
from Traivani, Traivani from Aupajandhani, Aupajndhani from 
Asuri, Asuri from Bharadvaja, Bharadvaja from Atreya, Atreya from 
Manti, Manti from Gautama, Gautama from (another) Gautama, 
(this) Gautama from Vatsya, Vatsya from Sandilya, Sandilya from 
Kaisorya Kapya,  Kaisorya Kapya from  Kumaraharita, 
Kumaraharita from Galava, from  Vidarbhikaundinya, 
Vidarbhikaundinya from Vatsanapadbabhrava, 
Vatsanapadbabhrava from Pantha Saubhara, Pantha Saubhara 
from Ayasya Angirasa, Ayasya Angirasa from Abhuti Tvashtra, 
Abhuti Tvashtra from Visvarupa Tvashtra, Visvarupa Tvashtra 
from the two Asvins, the Asvins from Dadhyach Atharvana, 
Dadhyach Atharvana from Atharvana Daiva, Atharvana Daiva, 
from Mrityu Pradhvamsana, Mrityu Pradhvamsana from 
Pradhvamsana, Pradhvamsana from Ekarshi, Ekarshi from 
Viprachitti, Viprachitti from Vyashti, Vyashti from Sanaru, Sanaru 
from Sanatana, Sanatana from Sanaga, Sanaga from 


Parameshthin, Parameshthin from Brahman (Hiranyagarbha). 
Brahman is self-born. Salutations to Brahman. 


Thus Ends the Sixth Section Entitled 
Vamsa-Brahmana in the Fourth Chapter 
HERE ENDS THE FOURTH CHAPTER 


KHILA-KANDA 


CHAPTERS V AND VI 


CHAPTER V 
SECTION I 
OM KHAM BRAHMA-BRAHMANA 


The fifth and the sixth chapters form the last division of this 
Upanishad and are known as khila-kanda or the Supplementary 
Book. The fifth chapter introduces various meditations on Brahman 
as possessed of different limiting adjuncts, which confer upon the 
meditator prosperity as well as gradual liberation. 


The first section of this khila-kanda is introduced with the famous 
chant speaking of the oneness of the universe with Brahman who 
is to be meditated upon as enjoined in the succeeding sections. 


wes wae ypt |i 
% @ de | E WMA; aR GAA e tae ahearaviga:; 
dasa eA fag: AAA AAAA I? I 
ISA aE JAA MEATA, |I 


1. Om. That (Brahman) is infinite, this (universe too) is infinite. The 
infinite (universe) emanates from the infinite (Brahman). 
Assimilating the infinitude of the infinite (universe), the infinite 
(Brahman) alone is left. Om is the ether-Brahman, the ether (that 
is) eternal. The ether containing air-said the son of Kauravyayani. 
The seekers of Brahman have known that Om is the means of 
knowing (It), (since) through It one knows That which is to be 
known. 


This mantra establishes the non-difference of Brahman and the 
world including the jivas. Brahman is essentially infinite, the 
Plenum, the supreme fullness. The infinite or Absolute alone is 
Truth. The relative world is really non-different from the Infinite. It 
has come out of the Absolute and it is also full. The very cognition 


of it as separate and external to oneself is based upon ignorance. 
When the ignorance is destroyed the individual soul reaches the 
state of absolute identity with one and all which is his real nature, 
as already stated in mantra IV-iii-20. It is, therefore, said that in the 
microcosm which is infinite, is the whole of the macrocosm which 
is also infinite. We cannot, therefore, go wrong if we say that the 
entire universe is reflected in an atom, even as the entire 
personality of man is contained in every cell of his. So much so, by 
knowing one cell, one can know the whole man. In another sense 
also, we can say that the universe is infinite, as no one has so far 
known the limits or boundary of it which is the 'creation' of God. 
Another important aspect to be noted here is that God does not 
change by creating this universe, that the created universe is not 
outside Him, nor does He stand outside the universe which He has 
created. 


The infinite alone emanates from the infinite. There is no possibility 
of a part emanating from infinity. Because infinity is partless and 
indivisible. Otherwise it will lose its infinite nature. Then the only 
possibility is that whatever is said to emanate from infinite, must 
also be infinite. But there cannot be a second or new infinite, 
because the idea of two infinites is absurd. It leads to the 
conclusion that nothing has really emanated from the Infinite. 


Even the idea of something proceeding from the Infinite is based 
on its essential character of infinity. That which is produced, 
namely hiranyagarbha, the totality of this universe, must be infinite. 
Otherwise, there should be something outside hiranyagarbha or 
the universe. The universe includes space also and beyond the 
space there can only be ‘nothing’. Beyond space there cannot be 
space, and in the absence of space, nothing can exist as 
everything in this universe exists in space. Therefore, the universe 
is essentially the same Infinite or Brahman. The individual also is 
essentially the Infinite, for the reason already stated, viz., that there 
is no possibility of a part emanating from the Infinite. 


Assimilation of the infinitude of the infinite should be done through 
karma, upasana and meditation leading to the attainment of perfect 


purification of the heart which effects the destruction of the false 
nescience. When by thus freeing from the bonds of ignorance, 
desire and action, one does away with the relative existence, he 
assimilates the infinitude of the world and becomes Infinite itself. 


The snake that is superimposed upon the rope due to the 
ignorance of the rope is essentially rope itself. When the snake is 
taken out of the rope, as it were, with the aid of light, the rope 
remains unaffected. The relation of Brahman and the world is 
something like that existing between the rope and the snake in the 
above analogy. 


This first part of the mantra, purnamada..... purnamevavasishyate 
is a vidya, meditation by itself. It is a very superior meditation 
wherein the meditator, the act of meditation and the Absolute which 
is the object of meditation and also the Goal to be attained through 
meditation are fused into the non-dual, pure Consciousness. The 
result of this meditation is nothing less than sadyomukti, immediate 
Liberation. 


Next, the Upanishad describes another vidya or upasana, 
meditation on the lower Brahman, for those who cannot practise 
the first one. om kham brahma - this is meditation on Om as a 
symbol and name of both the conditioned and the unconditioned 
Brahman. It is the object of meditation. Meditations are of different 
types giving different results. Some meditations lead to gradual 
emancipation (krama-mukti), some to success in works, some to 
material prosperity and some to attainment of higher worlds. 
Upasanas vary according to the goal aimed at and the nature of 
object chosen for meditation. The fruits of upasanas also vary 
according to the aims and means adopted. tam yatha yathopasate 
tathaiva bhavati-That which man worships and _ meditates 
intensely, that he becomes (Mudgala Up. 3). According to the 
thought he entertains in this world, he will become, when he leaves 
off this body. (Chh. Up. Ill-xiv-1). Meditation on saguna-brahman 
cannot lead directly to immediate emancipation (sadyo-mukti). 
Such meditations when done selflessly help one to attain gradual 
emancipation (krama-mukti). 


kham is ether or space. Here by ‘ether' is meant the absolute, 
unconditioned Brahman, and not the ether, an evolute of prakrti. 
Because it is mentioned that the Ether is eternal. "Ether is the 
symbol of the unconditioned Brahman; it is the symbol of the 
conditioned Brahman also" - thus opines the teacher, the son of 
Kauravyayani. Because consciousness-Brahman is like ether. 
Even as space is not contained in anything and nothing is 
contained in it, Brahman also is not contained in anything, nor 
anything is contained in It. The symbols of Om and kham stand for 
both the unconditioned and the conditioned Brahman. "The symbol 
Om, O Satyakama, is the higher and lower Brahman" (Pr. Up. V. 
2). Thus through meditation on Om and kham one attains both the 
lower and higher Brahman. 


Summary 


This section gives first the meditation on the Plenum or Fullness, 
the pure Consciousness. It is one among the superior forms of 
meditation. It can be practised only by first-rate aspirants. Next is 
meditation on Om, the ether of consciousness which is easier to 
practise. And, still more easier is the third meditation on the 
ordinary physical ether as Brahman. The result is either sadyo- 
mukti or krama mukti, depending upon the nature of meditation. 


Thus Ends this First Section Entitled 
Om Kham Brahma-Brahmana in the Fifth Chapter 


SECTION II 
PRAJAPATYA-BRAHMANA 


This section prescribes three disciplines-self-control, charity and 
mercy-through a parable. Without these disciplines no real 
meditation is possible. According as the predominance of the 
particular guna in men, they are divided into gods, men and 
demons. Gods are those who are not fully but partially dominated 
by sattva-guna, possessing all the good qualities but lacking in self- 
control. They are, therefore, instructed to practise self-control and 
other higher steps of sadhana. Those men dominated by rajas are 
greedy by nature. They are the majority in general. They should 
learn to give freely, for purifying their heart and overcoming the 
lower nature. People dominated by tamas are called demons who 
are very cruel in nature. They should learn to be merciful, before 
they take up to any spiritual sadhana. 


To: ween: sata ak seqeetay: - ar Fava HRT: 
sA serat cal Sa: aAa al aAA; asa saaaNaara a 
sA; aAA sia; aAA A: aAA at AA; 
AAA Aaa, AAA il e l 


1. Three types of prajapati's sons (who) lived with their father 
prajapati the life of brahmacharya, were the gods, the men and the 
demons. (After) having lived the life of brahmacharis, the gods said 
(unto their father prajapati) thus: "O Lord, do thou teach us". Unto 
them, indeed, he uttered "Have you understood?"-(he this syllable 
da alone. questioned them). "We have understood;"-thus, indeed, 
they said; "control (the indriyas)-thus unto us (you) have said. 
"Yes"-thus (prajapati) said (in confirmation); "you have verily 
understood (what | meant by the syllable da)." 


AA ta ASA Fy: aaa at AA; AFN haane a sie; 
aAA sia; a ANAA A: adie Ff AA; AAA gare, 
cas RII 


2. Now then, the men said unto him: "O Lord, do thou teach us." 
Unto them he uttered the very syllable da alone. "Have (you) 
understood?"-thus (he questioned them). "(We) have understood"- 
thus indeed (they) said. "Be charitable- thus unto us (you) have 
said." "Yes"-thus (prajapati) said (in confirmation); "You have verily 
understood (what | meant by the syllable da.)" 


FU RAAT Se: Sel at Hafele; AKAN Sacaranaard | sic; 
camen sid; aAA Vre:, caeatAta a mA; stata 
aaa, AeA, aaa edt agaa Faaa | a SA- 
arad ad gara AN; agaaa Metd-cat ae aAA I il 


Ista amena aAA MEATA, | 


3. Now then, the demons said: "O Lord, do thou teach us." Unto 
them he uttered the very syllable da only. "Have (you) 
understood?"-(thus) he questioned (them). "(We) have 
understood"-thus indeed (they) said. "Be merciful,-thus unto us 
(you) have said." "Yes"-thus (prajapati) said (in confirmation); "you 
have verily understood (what | meant by the syllable da.)" That this 
very same (instruction) this divine speech (voice), the thunder- 
cloud repeats as da, da, da; Control (your indriyas), be charitable, 
be merciful. Hence, one should learn this threefold (instruction), 
self-control, charity (and) kindness (mercy). 


Summary 


This section gives, through a story, instructions for self-control 
which is a precondition for all meditations. Facts, even if they are 
reasonable and acceptable to the intellect, are not always 
agreeable to the mind and the heart. This is because of the report 
of the senses which always say that the external world of objects 
is real. They do not stop with that, but again and again din into the 
mind that what is perceived by them alone is real and nothing 
exists beyond this perceptible world of objects. Hence, these 
senses have to be properly instructed and, for this purpose, three 


means are given in this section. The three main forces which 
prevent the perception of the Truth are kama, lobha and krodha - 
desire, avarice and anger. And the three means to overcome them 
are damyata, datta and dayadhvam- restraint, charity, and 
compassion. The advice given by the Creator to his children, gods, 
men and demons, is very short and enigmatic and on the surface, 
it would seem that he has given the same advice to all the three, 
for to the gods, demons and men he said da alone. Here, the great 
commentator Acharya Sankara states that the Upanishad refers to 
men of three different nature, those who go for too much sense 
enjoyment, those who are too cruel and hard-hearted, and those 
who are too much greedy and passionate, always after possessing 
more and more objects of this world. Even in the same man, all the 
three qualities may be present, either the one or the other 
predominating over the other two at different times. When the 
aspirants and spiritual seekers, to whom the Upanishads are 
meant, are aware of their inherent defects, even the briefest advice 
will be able to weary them away. The advice in short is to practise 
self-control, charity and compassion, in letter and spirit. This 
instruction is given by God to every one of us and it is a perpetual 
advice, a thundering proclamation by the divine Father to his 
children, which vibrates everywhere like the thunder clap. It is the 
eternal message of God to mankind. 


The advice of self-control would eliminate all particularisation and 
extroversion, the main obstacle for universalisation. Not only 
unethical and immoral desires but also holy and pious ambitions 
come under this obstacle. All desire except the desire for ultimate 
Liberation, the final freedom from samsara, comes under this one 
obstacle of externalisation. damyata, self-control symbolised by 
da, is the only remedy to overcome all extroversion. 


The second advice is practice of charity which is a counterblast to 
the passion to possess what does not rightly belong to oneself. It 
is greed to grab others' property. Though it is present in its extreme 
limits in Shylocks and black-marketeers, nevertheless, it is present 
in lesser or greater degrees in mankind in general in the form of 


the urge to possess objects which are not absolutely necessary for 
one's psycho-physical existence. This greed for sense objects, as 
also for name and fame, is the expression of finitude. Practice of 
charity, datta, symbolised by the same letter da, will gradually 
remove this defect in the aspirant. 


The third advice is compassion for others, the sick and the 
suffering, the poor and the needy. There is a peculiar trait in man 
in feeling happy over others' misery. This is a demoniac quality. 
The demon is inside us, in our mind, and not anywhere else. Many 
do not know their presence, for he hides inside the cave of our 
intellect. Subdual of others and punishing them are different 
expressions of this demoniac trait in man. There are very few 
exceptions who do not feel a sense of satisfaction when their 
enemies suffer. And they are the sages. The antidote for this 
sadistic instinct in man is given by God himself as dayadhvam, 
compassion, again symbolised by the same letter da. 


One of the three evil traits is enough for the downfall of the spiritual 
aspirants. It is impossible to progress in the spiritual path if the 
aspirant is addicted to sense pleasure, or is greedy or cruel. When 
one has all the three, one's fate may well be imagined! And spiritual 
seekers stagnate because of the failure to follow the advice of our 
Creator. 


Thus Ends the Second Section Entitled 
Prajapatya-Brahmana in the Fifth Chapter 


SECTION Ill 
HRIDAYA-BRAHMANA 


This section is an eulogy of intellect or heart which has been 
described at the end of section ix of chapter III, the section relating 
to Sakalya, as absorbing name, form and work and as residing in 
all beings and being identified with them all. In other words, the 
heart is described as prajapati, the projector of all beings. 


US AAAA; VASEA, VAHAA; AAIE — gaa A A; 
E SAPAA AAAA RA DT YU aa: | g APARA; 
gaca RA TY Ud aa: AARAA; SA Fal ah T 
Ud dq Il? ll 


sit amea AAT SEAT II 


1. This is prajapati which is the heart (identified with the intellect). 
This is Brahman. This is the All. That heart is this which has three 
syllables. hr is one syllable. To him who knows thus, (his) own and 
others bring (various presents). da is another syllable. To him who 
knows thus, (his) own and others give (various powers). ya is 
another syllable. He who knows thus, attains the heavenly world. 


The Sanskrit word for heart is hridaya which consists of three 
syllable, hr, da and ya. hr means to bring, da means to give, and 
ya means to go. He who meditates on the first syllable hr, gets 
presents from his own people and from others as well. They bring 
presents to him, because the syllable means to bring. To the 
meditator on da, his own people and others give their powers. The 
meditator on ya goes to heaven. One gets such results even by 
meditation on the syllables of the name. Then, how much more one 
can get by meditation on the reality of the heart or intellect itself! 


Summary 


This section deals with another meditation based on a symbol 
which is the syllables of the word hridaya which means the heart 


or intellect. As in other meditations, one has to superimpose the 
characteristics of universality on the chosen object which is here 
one's own heart. Without clinging to the name and form of the 
object, its finitude, the mind must attach itself to the infinitude of 
the whole that is present in the object. The object of meditation is 
called ishta in religious parlance, but this does not connote its usual 
meaning as something pleasant and liked by the senses. To get 
success in this meditation, one should have the vision of the seer 
of this mantra, a very difficult task indeed. The heart working inside 
the body is to be meditated as God. This heart is the most 
inscrutable part in any being. hridaya, the heart, is one thing for the 
physician and a quite different thing for the upanishadic seer. To 
the latter it is the spiritual essence in every being. It is intelligence. 
Heart has reason which reason itself cannot understand. The heart 
is Consciousness. Sections i to iii of the eighth chapter of the 
Chhandogya Upanishad gives a similar meditation on the heart. 
Here, the Upanishad instructs meditation on the significance of the 
three letters constituting the word hridaya, viz., hr, da and ya. The 
first letter hr means ‘to attract’, 'to pull’, 'to gravitate’, 'to lord over’. 
One should contemplate on this letter as the great force, the 
cosmic force which is signified by its root meaning. The result of 
this meditation is that everything in the cosmos would gravitate 
towards the meditator. He attracts every one towards him. All 
objects which belong to him and those which do not belong to him, 
all his relatives as well as others who are strangers are pulled 
towards him. Similarly, the second letter da means to give. This 
etymological meaning is the object of concentration. And one who 
succeeds in this meditation creates a superphysical force which 
makes everyone to give their powers. The third letter ya means 'to 
go’. One who meditates intensely on this letter, on its root meaning, 
goes to the heaven. Those who cannot practise meditation on the 
heart given in the third chapter of this Upanishad may follow the 
instruction in this present section which is meditation on the 
etymological meaning of the three syllables constituting the word 
hridaya. 


Thus Ends the Third Section Entitled 
Hridaya-Brahmana in the Fifth Chapter 


SECTION IV 
SATYA-BRAHMANA 


In the preceding section, meditation on the heart as Brahman 
identified with intellect and called Hridaya-Brahman, has been 
discussed. The result that would accrue to one who meditates has 
also been given. In this section, a meditation on that Brahman 
called hridaya (intellect) as satya, Truth, is being introduced. 


ded ddded aa- A at ect Agaa NAA dq aes 
SAA, aAA; Tt Sead, A aAa Aga WAT 
da Hea seat; Wea Fad FEA lk ll 


Isfa amea dat EATA 


1. That (intellect-Brahman) was verily this satya only. He who 
knows this vast adorable, first-born, as satya-brahman, acquires 
these worlds, (his enemy) is defeated and made a non-entity, who 
knows this vast, adorable, first-born as satya-brahman; for satyam 
is verily Brahman. 


The very same Hridaya-Brahman is satya, Truth. This satya 
consisting of sat and tyat (gross and subtle) is the same as the five 
elements (I-vi-3). This satya-brahman as hiranyagarbha is born 
before all other relative manifestations. Hence, He is to be 
meditated as great and adorable. He who meditates on satya- 
brahman wins these worlds and his enemy is vanquished. As the 
satya-brahman himself is the whole world which He controls, the 
worshipper becomes the master of the world and wins over his 
enemy and subjugates him. This is eulogy of the meditation for 
encouraging the sadhaka. He not only gets physical results 
mentioned here like mastering of the worlds and the vanquishing 
of the enemy, but also realises the satya-brahman as his own Self 
and becomes verily That. satya is verily Brahman. 


Summary 


This is another symbolic meditation. In the first part of the mantra 
the word tat is repeated thrice. The first tat refers to the Hridaya- 
Brahman mentioned in the previous section. The second tat means 
that the same Hridaya-Brahman is being described in another way. 
The third tat is connected with the word etat meaning this which 
refers to what immediately follows viz., 'was but satya only’. satya 
is Brahman which is sat and tyat, the gross and subtle elements, 
respectively. He is truth, the great adorable first-born 
hiranyagarbha. Contemplation enunciated here is on truth as 
Brahman. Just as truth alone triumphs in the end, one who 
meditates truth as Brahman also succeeds in all his efforts. He 
experiences no failures, no suffering. AS none can oppose truth, 
the meditator on truth as Brahman cannot have any opponent. The 
highest conception of God is truth. 


The difficulty in this meditation, not only in this but in all 
meditations, is that one cannot whole-heartedly concentrate on 
one thought, unless that thought is the 'whole’. It should not be one 
among the several thoughts we entertain. If it is so, the 
subconscious and the unconscious would revolt and other 
thoughts rise up and distraction in meditation results. When one 
starts thinking of God, thoughts about what is other than God rise 
up to the conscious level. The reason for the distraction is obvious. 


It is due to our incomplete and erroneous notions about God. We 
in our heart of hearts take God as one among the many objects of 
this world. We say many a time that God is all, He is one and non- 
dual. But this is mere speech without conviction. If there is firm 
conviction, other thoughts will not arise. Therefore, the most 
important precondition necessary before one takes to serious 
meditation, is an unshakable knowledge about the true nature of 
the Reality. 


Thus Ends the Fourth Section Entitled 
Satya-Brahmana in the Fifth Chapter 


SECTION V 
SATYA-BRAHMA-SAMSTHANA-BRAHMANA 


Satya-brahman has been described in the previous section as 
great, adorable and first-born. Why He is said to be first-born? The 
answer is being given. In the beginning, the universe was water 
only. This water is the undifferentiated state of the entire universe 
which is also called by the names of avyakta, prakriti, maya, the 
avyakrita and isvara. The mention of the word 'water' has some 
deep significance. It may also refer to the watery oblations that are 
connected with the ritualistic sacrifices. It, therefore, means the 
karma of the beings. The sum total of the effects of the karmas of 
the beings alone is responsible for the manifestation of the world- 
phenomenon which offers for all beings a stage, as it were, to play 
their roles in different garbs suited to the purpose of their evolution. 
Thus, by the use of the word ‘water’, the Upanishad lays special 
emphasis on the aspect of maya which manifests as the 
unrelenting, inexorable, inviolable and beginningless law of karma. 


IA VAGAN HT: A HT: HAAA, Aes IEA, TEA WANA, 
yatidade; ad ed: aada; dcacwenaaeafata; A 
SAPANA, AeImAaNA, BAaHAaNA; UAA Hat Aca, 
ARIMA, Aedaddasad: Alt TRS, HeasAa sai: 
ad faqarareyd fetta ie ll 


1. This universe was water alone in the beginning. That water 
created satya. satya is hiranyagarbha. hiranyagarbha (created) 
viraj; viraj (created) gods. These gods meditate and worship satya 
alone. This (satya or satyam) is of three syllables. sa is one 
syllable, ti is one syllable, (and) ya or yam is one syllable. The first 
and last syllables are truth. The one in the middle is untruth. This 
untruth, being covered on both sides by truth, has predominance 
of truth alone. Untruth hurts him not who knows thus. 


Water referred to in this mantra stands for isvara. From this water 
was created satya. satya is hiranyagarbha or the cosmic mind. The 
word satya consists of three syllables, sa, ti and ya. ti, the middle 
one is same as t. The long i in ti is mainly for emphasis. The letter 
t occurs in the words mrityu and anrita which mean death and 
falsehood respectively. Death and falsehood are both untruth, 
because truth transcends them. The syllables sa and ya are truth, 
since they are not found in mrityu and anrita and since they are 
found in satya which means truth. Thus in the word satya, the 
untruth signified by the syllable t is enclosed on either side by truth 
signified by the syllables sa and ya. There is, therefore, 
preponderance of truth in the word satya. This name is but the 
symbol or a formula of hiranyagarbha. The practitioner of this 
meditation is never hurt by untruth - this is the declaration of the 
Upanishad in this mantra. 


A question may naturally arise in the mind of the novice as to who 
was there to see that water alone was in the beginning before 
creation. Really, there was none except the water which is a 
symbol for the 'Unmanifested’, the isvara, the mula-prakriti, also 
called the guna-samyavastha, the equilibrium of the three gunas 
of sattva, rajas and tamas. The Upanishadic seers who saw this 
unmanifested condition saw not with their sense-organs, not even 
through the intellect, but saw through super-sensuous intuition. 
What this intuition is no individual human intellect can know 
because the latter depends on the reports of the senses. This 
cosmic water is what is described as the great God Narayana, who 
is said to sleepover the waters, sometimes referred to as kshira- 
samudra, the ocean of milk. This was the universal form of the 
potential universe. It is the 'Divine Will’, called the satya, because 
it is the true state of things. This is isvara, the saguna-brahman, 
who manifests himself as hiranyagarbha, the subtle universe, who 
again manifests himself as virat, the totality of the gross universe 
of names and forms. 


The meditation is on the three syllables constituting the word satya, 
viz., sa, tiand ya. The interpretation of the meaning of these letters 


is symbolic. The truth symbolised by the letter sa and ya 
encompasses everything including untruth represented by the 
letter ti in the middle. The meditation is on the phenomena 
encompassed by the Noumenon. The idea is that everything here 
is covered or pervaded by the Lord, as the Isavasya Upanishad 
says in its opening mantra-isavasyam-idam-sarvam. 


Those who cannot meditate on the Truth as such, are given this 
symbolic meditation on the syllables of the word which they will find 
easier for contemplation. The great vedantic revelation that in the 
beginning there was Truth only, in the end also Truth alone will be, 
and in the middle what we see as the universe is unreal, is only an 
appearance, an unreal projection of an unreal mind, is reflected in 
the symbolic meditation on the three letters of which the first and 
the last stand for Truth and the middle one for untruth. This 
meditation requires intense reflection, an imaginative mind capable 
of finding Truth in untruth, moksha or Liberation in samsara, this 
ever-changing phenomenal world. 


detest a AAT: - YT US vaas Gey, Bas 
afaviseeqes:, Adddeaeaieae wetted teases RAA- 
Boa: weheaataag: 8 AAAA wquAdaravse 
RAA; AAAA WAS: MANAA Il? Il 


2. He who is that satya is that sun, the being who is in that orb, and 
the being who is in the right eye. These two rest on each other. 
This (solar being) rests on this (ocular being) through his rays; this 
(ocular being) rests on that (solar being) through the organs. When 
the individual self is about to depart from the body, it sees the solar 
orb as denuded of its rays. Those rays no longer come to it. 


Another meditation on Him is being enjoined. The reciprocity of 
services between the eye and the sun has already been explained 
in the previous chapter. 


TU aRar FOUEAES HRA AW; UH We:, HATA; 
ara gA ate cat arg, qa vA Hart; aR afso, aa was, aa 
và Hat; Teas cene; Sled Weta self Ta va aq I Il 


3. Of this being who is in this solar orb, bhur is the head, for there 
is one head and there is this one syllable. bhuvar is his arms, for 
there are two arms and there are these two syllables. svar is his 
feet, for there are two feet and there are these two syllables. His 
secret name is ahar. He who knows thus, destroys and shuns evil. 


In this mantra, the Upanishad instructs on the meditation on the 
same satya-brahman with respect to his universal abode. His 
secret name is ahar. This word ahar means day. ahar is derived 
from the root han or ha, meaning ‘to kill’ or 'to shun’. The day 
destroys darkness. He who meditates as above, is freed of all evil 
and sin. 


Usa aAA IRM A: UV W:, PATANTA; Ha 
sia aie cat ag aa vA Hart; aR wiasar; ad wiass ad vA 
FAN, Aes ale; sled Wales self TA Ud ae ily | 


ISA AAEN ISTH SEAT |l 


4. Of this being who is in the right eye, bhur is the head, for there 
is one head and there is one syllable. bhuvar is his arms, for there 
are two arms and there are these two syllables. svar is his feet, for 
there are two feet and there are these two syllables. His secret 
name is aham. He who knows thus, destroys and shuns evil. 


Meditation with respect to individual abode is now enjoined. His 
mystic name is aham. He who knows thus destroys evil for the 
same reason explained under the previous mantra. 


A doubt may arise as to whether these two mystic names of satya- 
Brahman are to be combined in meditation or not. Prima facie it 
would appear that they have to be combined, because both are 


the names of the same satya-brahman in the sun and within the 
eye. 


These should not be combined, but treated separately by 
restricting each to its own place, is the view of sage Vyasa, as 
expressed in the Brahma Sutras, Ill-iii-20 to 22. As the solar orb 
and the eye-ball are two distant abodes for the worship and 
meditation on Brahman, the two significant names ahar and aham 
should not be employed in the same meditation. Each name refers 
to a different locus. An analogy for illustrating the point is given 
therein. The teacher always remains the teacher, yet those kinds 
of services which the pupil has to do to the teacher when sitting, 
are not the services to be done when he is standing and vice-versa. 
In the same way, these names ahar and aham should be held 
separate, even though Brahman is the goal of meditation in both 
cases. Further, in the Chhandogya Upanishad (l-vii-5), a 
comparison has been drawn between the person in the sun and 
the person in the eye. This comparison implies that the text looks 
upon the attributes of the two as separated by the difference of 
abode. For this reason also, the sutras referred to say that the two 
are not to be combined. 


Summary 


This section deals with the meditation on hiranyagarbha, the first- 
born cosmic purusha, born out of the 'Unmanifest' the avyakta or 
the avyakrita, the apurva of the beings, symbolically represented 
as the 'waters'. The meditation is on the three syllables constituting 
the word satya. The Upanishad here splits up the word into three 
syllables sa, tiand ya and states that the first and the last represent 
Truth, the transcendental Being, while the middle syllable 
represents the untruth, the whole of the manifested world. One 
should meditate on the supreme purusha as covering and 
pervading the universe. He who meditates thus will not be hurt by 
any being in the universe. Every object becomes his friend. 


The section then gives the meditation on the same satya-brahman 
as identical with the being in the sun and in the right eye of the 


meditator. One sees an object through one's eyes and sunlight. 
Between the two eyes, the right eye is considered as more 
important than the left one. The eye and the sun are connected, as 
the same truth resides in both. It is the very same Consciousness 
residing in the eye and in the sun, that is present in the objects 
seen and also in the process of seeing. In two mantras 3 and 4, 
some more facts to help the meditation on the identity of the eye 
and the sun with the satya-brahman are given. The purusha in the 
sun is to be meditated as having bhur, bhuvar and svar as his head, 
the two arms, and the two feet and having the secret name ahar. 
bhur, bhuvar and svar represent this world, the intermediate region 
and the heaven, respectively. ahar means day, and the sun during 
the day destroys the darkness of the night and the supreme Being 
annihilates the darkness of nescience. Similarly, the Purusha in the 
right eye also has these three vyahrtis as the head, the arms and 
the feet, and aham, 'l' as his secret name. Here, through symbols, 
the mantra unifies the subject and the object. The 'I' is the 
conscious subject in all creation. It can never be externalised or 
objectified. As long as we are ignorant of the nature of this great 
innermost truth of the 'l' or selfhood in all, we are tossed by the 
waves in the ocean of transmigration. When through meditation as 
prescribed herein, one identifies the aham with the ahar, the 
subject with the object, the Self with the purusha, one crosses over 
phenomenal existence and rests in the Noumenon. 


Thus Ends the Fifth Section Entitled 
Satya-Brahma-Samsthana-Brahmana in the Fifth Chapter 


SECTION VI 
MANOMAYA-BRAHMANA 


Another meditation on the same satya-brahman, similar to the 
sandilya-vidya mentioned in the Chhandogya Upanishad IIl-xiv, is 
being inculcated. mantra IV-iii-7 of this Upanishad also makes 
mention of the intellect-Brahman. In the agni rahasya in the 
vajasaneyi sakha, also there is a vidya called sandilya-vidya. 
Those who practise this meditation should combine the particulars 
given in all the four places. 


AAAA FON acara RAA, wa Aiga Tat aT, a VG 
aAA: HAAA: AAE Ra ates fea ie 


ISA saMe YS MEATA IlI 


1. This Being reflected in the mind, radiant by nature, (is realised) 
in the interior of the heart, like a grain of rice or barley in size. He 
is the Lord of all, the Ruler of all, He rules whatever there is in the 
universe. 


The affix maya in manomaya does not here mean svarupa, the 
same nature of the mind’. It means 'object of the mind’, because 
purusha is to be comprehended either in or through the mind. 
Since He has the power of manifestation, He is radiant in nature. 


The yogins perceive Him within the heart like a grain of rice or 
barley, in size. This finite form is due to the limiting adjunct of the 
heart or intellect. But He is the infinite Being, the Lord of all, Ruler 
of all. 


Summary 


In this meditation, Brahman is to be contemplated as identified with 
the mind, because He is easily perceived in the mind and also 
because He perceives through the mind. He is to be meditated as 
the most inward and the most outward-tadantarasya sarvasya tadu 
sarvasyasya bahyatah. He envelops the whole universe and 
because of his omnipresence and infinite nature, He is said to be 


distant. He is small like a grain-states this mantra. He is still smaller 
than the examples given. It is not arithmetical smallness or 
largeness that is mentioned by the sruti. Unless one tunes up one's 
consciousness to infinity, one cannot understand the import of the 
Upanishadic descriptions. His power is not external, for externality 
is isolation. As long as 'the controlled’ or ‘the ruled’ is outside one's 
Self, no real controlling or ruling is possible. Real power is the 
recognition of one's Self in the whole universe, the Atman in 
Brahman. He manifests Himself in deep sleep, when the intellect 
remains unmanifested, but we fail to recognise Him. Because of 
His profundity, He is said to be the smallest and the greatest at the 
same time. Thus should one meditate. The result is that one 
becomes the infinite, radiant Atman Himself. 


Thus Ends the Sixth Section Entitled 


Manomaya-Brahmana in the Fifth Chapter 


SECTION VII 
VIDYUT-BRAHMANA 


Aage, Aaaa facut Wa 4 wd aq 


~ NOS 


Aegae AfA; faqyquad FEA le I 
ISA TAMMEA ACTH SEAT Il 


1. They say thus: Lightning is Brahman. Lightning is so called 
because it dispels (darkness). He who knows as above that 
lightning is Brahman, dispels the evils that are set against him, for 
lightning is verily Brahman. 


This is another meditation on the same satya-brahman. He is to be 
meditated upon through the help of lightning. Even as lightning 
flashes clearing the darkness due to clouds, so also does Brahman 
dispel the darkness due to evils. 


The meditator is freed from all evils-is the fruit of the meditation 
enjoined in this section. 


Summary 


Here, we are asked to contemplate on the flash of lightning as 
Brahman. Lightning and thunder are mysteries combined with 
beauty of prakrti, the manifestation of the Absolute. Scriptures say 
that the aspirants sometimes get visions like the lightning flash. 
The final illumination is also compared to the flash of lightning in 
some scriptures. All this is symbolic. Spiritual illumination is not 
physical illumination. Through this finite symbol the consciousness 
has to be raised to the infinite Brahman. The actions in dream do 
not bind one, for they are realised to be unreal and non-existent 
when one wakes up. This meditation helps one to wake up from 
the present state of ignorance which is like the dream state, when 
one realises his original, sinless, pure nature. Such a one, like the 
lightning flash, illumines himself and causes others to wake up 
from the sleep of beginningless nescience. 


Thus Ends the Seventh Section Entitled 


Vidyut-Brahmana in the Fifth Chapter 
SECTION VIII 
VAGDHENU-BRAHMANA 

Another meditation on Brahman is given in this section. 

ad Ged, AENA: Edel: FEP IIEP EAPN: 
FIUPR:, AES gadt Fa Aart suolaa FARIAN DT EPN F, 
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ISA AAEN ISCA MEATA lI 


1. One should meditate upon speech (the vedas) as a cow. Her 
four teats are the sound svaha, the sound vashat, the sound hanta 
and the sound svadha. The gods live on two of her teats, the sound 
svaha and the sound vashat; men on the sound hanta; and the 
manes on the sound svadha. The vital force is her bull (and) the 
mind her calf. 


Here, speech or the vedas are to be meditated upon as Brahman. 
The vedas are compared to a milch-cow. Even as the cow has four 
teats, so the vedas have four sounds, viz., svaha - invocation, 
vashat-presentation, hanta - salutation, and svadha - benediction. 
The gods, corresponding to a calf, subsist upon her two teats, 
svaha and vashat, because, ghee or clarified butter is offered to 
the gods by pronouncing the mystic sounds svaha and vashat. 
Men are said to live upon hanta and forefathers upon svadha, 
because food is offered to men and forefathers by uttering the 
words hanta and svadha, respectively. Here, bull stands for the 
vital force, because the vedas become fruitful with the help of the 
vital force. Mind is her calf, because with the exercise of mind 
alone, the meaning of the vedas is made manifest. He who 
meditates thus, attains identity with veda-brahman also referred to 
as sabda-brahman. 


Summary 


This contemplation is intended for those who cannot take to higher 
forms of meditations. One can meditate on one's own cow in one's 
house. vedas are the manifestation of the cosmic prana. The force 
and power of vedic mantras are nothing but prana. A symbol helps 
meditation. Even as road is no destination and yet road is 
necessary to reach the destination, meditation is not the end, still 
it is a necessary step to reach the ultimate Goal. 


Thus Ends the Eighth Section Entitled Vagdhenu-Brahmana 
in the Fifth Chapter 


SECTION IX 
VAISVANARAGNI-BRAHMANA 


This section gives still another meditation on the same satya- 
brahman. The digestive-fire is to be meditated upon as vaisvanara 
or viraj. 


HAAPARAR Asaa: YON, AAA Gead aAA; 
aay ast aad Aaaa AnA yore; A AAAA 
at OY gona 

ISA Tae AGA MEATA | 


1. This fire which is within a person and digests the food that is 
eaten, is vaisvanara. It produces this sound that one hears thus by 
closing the ears. When he (the individual self) is about to pass 
away, he does not hear this sound. 


As that fire digests the food, it emits a sound which is heard by 
closing the ears with one's fingers. But when the individual Jiva in 
the body is about to leave it, he no more hears the sound. This is 
a death-omen. 


Summary 


The universal prana produces a peculiar sound. It is not the 
ordinary sound heard through the sense organ of hearing when 
they are open. This sound which is psychical is, therefore, heard 
when the ears are plugged and when there is concentration of 
mind. This should not be confused with the sound heard when the 
digestive system is in disorder. In sambhavi-mudra, one can hear 
this sound, because there the ordinary seeing, hearing and 
breathing through the eyes, ears and nose respectively are 
suspended. A very harmonious, mellow, sweet sound will be 
heard. It is on this sound of the vaisvanara fire which digests the 
food, also called anahata-sabda (sound not produced), that one is 
asked to meditate as Brahman. Some, therefore, call this anahata- 
upasana. 


The result one attains through this meditation is identification with 
vaisvanara or viraj. 


Thus Ends the Ninth Section Entitled 


Vaisvanaragni-Brahmana in the Fifth Chapter 


SECTION X 
GATI-BRAHMANA 


The goal and the result of all meditations is described in this 
section. 


uel à gesae F agqarreafa; aca a aa fatal 
UU IIAP G, deat A HE HHA, SF MAAS, ACH R 
aa MAAA aa RA A, dat A Btq 3H: 
Urata, ACA BT aa AAAA Bat grad: WT da A aed 
SIAC; A APACS AMPAA, ARAA Wedd: AAT: Ile 
Il 


ISA TAANA SIA MEATA Il 


1. Verily, when a man (who meditates) departs from this world, he 
goes to (the presiding deity of) air who makes for him an opening 
like the hole of a chariot-wheel. He proceeds upward through that 
and comes to the sun who makes for him an opening like the hole 
of a tabor. He proceeds upward through that and comes to the 
moon who makes an opening for him like the hole of a drum. He 
proceeds upward through that and comes to a world where there 
is neither grief nor cold. He lives there for everlasting years. 


These meditations are on the lower Brahman or Brahman with 
attributes. The meditator attains gradual emancipation, by going 
through devayana, the path of the gods, also called the northern 
path or the path of light. He attains the world of hiranyagarbha and 
lives there for everlasting years, i.e., for the lifetime of 
hiranyagarbha. 


Summary 


Many of the meditations are based on the symbols which are 
objects with name and form. Even if the object is as large as the 
universe, it is still limited and is involved in space and time. The 


result of such meditation is said to be gradual liberation. The two 
kinds of liberation given in the scriptures, the krama-mukti and 
sadyo-mukti- gradual liberation and immediate liberation - depend 
on the nature and intensity of meditation. The immediate liberation 
is awakening at once, being shaken up from the spatio-temporal 
existence, as it were. This is given to the most fortunate few. Those 
who practise meditation on their tutelary deity or even saguna- 
brahman, hiranyagarbha, all their lives, have their mind fixed on 
some particular form even if it be a subtle concept, individual or 
universal. They are within the realm of space and time. These 
meditators reach the world of their particular deity or 
hiranyagarbha, according to their object of meditation, after their 
death. This section describes the process of their ascent. A more 
detailed description is contained in section ii of chapter VI. The 
Chhandogya Upanishad in section x of chapter V and the 
Bhagavad-Gita in chapter VIII also deal with this subject. 


What happens when one who practises meditation on 
hiranyagarbha leaves off his mortal coil? This section says that he 
goes to the air, the sun, the moon and reaches the world of 
hiranyagarbha where he lives for everlasting years. The common 
air, sun and the moon are not what we have to understand by these 
epithets. They are higher realms in the rise of consciousness. The 
world of hiranyagarbha also called brahmaloka is described as free 
from mental and physical sufferings, indicated by the terms 
asokam and ahimam in the mantra. 


Thus Ends the Tenth Section Entitled 
Gati-Brahmana in the Fifth Chapter 


SECTION XI 
VYAHITA-BRAHMANA 


vaad WA AN Aqealededad, WA bd ale Tafa a va aa: 
Uded WA AW BF VAAUS atled; WA ea ath Aid A Ua da: 
Udad WA aA a WaAsoaraauia, WA sad ah Tala a vd 
de ile i 


ISA TAMENT PEN SEAT I 


1. This is verily a great penance that a diseased person suffers 
(practises). He who knows thus wins, indeed, a great world. This 
is verily a great penance, the carrying of the dead body to the 
forest. He who knows thus wins indeed a great world. This is verily 
a great penance, the laying of the dead body on the fire. He who 
knows thus wins, indeed, a great world. 


Because sickness, suffering and death are the results of one's own 
karmas done either in the past incarnations or in the present one, 
it is better for an aspirant to put up with them without grumbling. 
Then his suffering becomes a penance. The cremation is also a 
penance for him. Such meditations destroy one's sins and remove 
the obstacles in the path of spiritual attainments. 


Summary 


This section prescribes a meditation on physical suffering and on 
the taking of one's own dead body to the cremation ground and 
placing it on the funeral pyre. If one is sick, one need not grieve, 
for grief is caused by the experience of an irreconcilable position, 
and if one is able to reconcile it by some means, the grief will 
vanish. The logic behind this is simple. The fact that a particular 
circumstance which is painful to one is not painful to others, shows 
that the circumstance by itself is not painful, but it causes pain to 
one who is not able to reconcile with it. When one is physically ill, 
instead of crying and creating a situation very uncomfortable to 
oneself and others nearby, one is advised to contemplate on the 


illness. This is a kind of tapas, meditation. tapas involves 
production of heat. In illness such as fever also temperature rises. 
So, meditation and illness are both productive of heat and both 
have an element of suffering. Thus should one meditate on 
physical suffering as tapas or austerity. Through this meditation, 
incompatibility that exists generally between a suffering body and 
the mind is removed. Similarly, one should meditate on the process 
of carrying one's own body to the cremation ground, and then on 
its being burnt in the funeral pyre. This meditation results in the 
washing away of all sins and evils and in the attainment of excellent 
worlds. 


Thus Ends the Eleventh Section Entitled 
Vyahita-Brahmana in the Fifth Chapter 


SECTION XII 
PRATRIDA-BRAHMANA 


Meditation on the same Brahman as possessed of the attribute of 
food and vital force is being enjoined. 


Heol TEAAH HE: Art AM, Taf aA Hey WM, wet 
TEAAH HE: Seat AM, PAA A WoT Ase Ut g Aa cad 
UU sedi WAC ead: aay Tae Wa: Taxa, fe Raada 
fagy MY Para, PAEA stare PA; A E FATE NA, AT 
Uda HEcAAMNPUMBA ea nA ead; ACA 3 gagad 
AA; Hoot A A, Heel aA aA aT Aser, AA; weit A 
TA, m AmA A aA rA; a E ar ARAA 
Afa, aA aA LAed, I Vd de ile I 


Sit JaME aR MEATA, I 


1. Some say thus : "Food is Brahman". It is not so, for food 
decomposes without the vital force. Others say thus: "The vital 
force is Brahman". It is not so, for the vital force dries up without 
food. But these two deities when unified verily attain perfection. For 
this reason, Pratrida said to his father: “What honour indeed can | 
do to one who knows as above and what offence indeed can | do 
him". The father (silencing him) with his hand, said: "O Pratrida, 
please do not (say so), for who can attain perfection by being 
identified with these two"! He also said to him: "It is vi." Food indeed 
is vi for all these beings dwell in food (the body). "It is ram". The 
vital force indeed is ram for all these beings are happy in the vital 
force. In him who knows as above, all beings dwell, and all beings 
take delight. 


Some meditate upon food as Brahman. Some upon vital force as 
Brahman: But Pratrida thinks that the synthesis of the two deities- 
food and vital force are essential for reaching the Supreme. In this 


connection, he enquired of his father whether the person who thus 
knows Brahman as a synthesis of the above two deities, is the 
knower of the satya-brahman or not. The father said: "No, he is not 
a knower. He alone attains perfection who meditates thus: 'Food is 
vi', for all beings are rooted in (vishtani) food. 'prana is ram’, for all 
beings delight in (ramante) prana. He who meditates upon the 
synthetic attribute of Brahman and also upon the ultimate unity and 
transcendence in which food and vital force are involved, will attain 
perfection. All the creatures will rest on him and in him all creatures 
will delight." This is the opinion of the father of Pratrida. 


Summary 


The whole universe is constituted of matter and spirit, here 
signified by the two terms annam and prana. This meditation is on 
the co-relation of matter and energy. There are some who consider 
that this universe is matter alone. Some consider that it is energy 
alone. Both are wrong for they consider part as the whole, a 
common mistake that is committed by very many. This body cannot 
exist without prana, for when prana leaves the body it starts 
disintegrating. Therefore, prana has an important part to play. 
Similarly, this body is the manifestation of prana, and therefore, 
body also deserves equal consideration. Matter is with form and 
prana is without form, and both are the expressions of the one 
Reality Absolute. As already stated, vishtani of which vi is the first 
syllable, means ‘rooted in', and ramanti of which ram is the first 
syllable, means ‘delight in'. Everything is rooted in food consumed 
in the form of matter and all delight and joy in life is rooted in prana, 
energy. Therefore, this section enjoins meditation on vi as matter 
and ram as energy, the two constituents of the whole universe. 
Thus annam and prana are blended in meditation. And whoever 
meditates thus, enters into both annam and prana. He is now 
neither completely extroverted at the cost of the inner world, nor 
completely introverted at the cost of the outer material world. Thus, 
he becomes a protector of all and giver of delight to all. 


Thus Ends the Twelfth Section Entitled 


Pratrida-Brahmana in the Fifth Chapter 


SECTION XIII 
UKTHA-BRAHMANA 


3AA; WU aT 3AA, WU ee náma; INEAN- 
Aad Rasoi, SRG MASA Achat AAs, I Va aq lle 


1. (One should worship the prana, vital force, as) the uktha. The 
vital force is verily the uktha, because it upholds all this universe. 
From him who knows thus is born a heroic son who is a knower of 
the vital force and he attains union with and abode in the same 
world as the uktha (vital force). 


This is another meditation. Vital force is to be meditated upon as 
uktha. uktha is the most important among the laudatory hymns. It 
is mainly used in the maha-vrata sacrifice (soma-yaga). 


The vital force is chief among the organs, even as the uktha is chief 
among the hymns. The uktha raises the universe, as it were. 
Because of its raising (uttishthati) it is called the uktha. prana also 
raises a man, because no lifeless man can ever rise. Another 
similarity is that both the words uktha and prana contain two 
syllables. Based on these similarities, prana should be meditated 
as uktha. One who meditates thus will be raised above all in this 
world. He will get a son who is the knower of prana. He ultimately 
identifies himself with prana and attains the world of prana, 
hiranyagarbha. 


Gat: WON à Got: WY Safer aM aah oae; Yoted eres 
TANT aA ASUS, TIT: MASA Hela AA, A va aq le 
l 


2. (One should worship the vital force as) yajus. The vital force is 
verily yajus, for all these beings are united by the vital force. Him 
who knows thus, all beings join to give prominence, and he wins 
union with and abode in the same world as the yajus (vital force). 


The vital force is the yajus or the prose mantras chanted in the 
sacrificial ritual. It is also the name of one of the four vedas. But 
here a figurative meaning is given. yajus comes from the root yuj 
which means to unite. Both have two syllables. yajus is prana, for 
in prana are all beings united. 


He who meditates thus becomes friendly with all. He becomes the 
establisher of peace. He will get the capacity to unite all disrupting 
elements in the family, society and the country. He becomes the 
most prominent among the people, a well-wisher of all, a 
benefactor of all living beings. He finally reaches the realm of yajus 
or prana. 


UTA; mÙ A mA, mA AT A aA aA, aea 
q va aq 

3. (One should worship the vital force as) the saman. It is verily the 
saman, for all these beings harmonise in the vital force. For him 


who knows thus, all beings unite and give prominence and he wins 
union with and abode in the same world as the saman (vital force). 


In the same manner, the vital force is called saman. saman is the 
name of one of the four vedas. It is also the name of a particular 
portion of that veda. The word saman has the meaning of harmony, 
equilibrium. prana also does the same function of equalising and 
effecting harmony in the system. Both the words saman and prana 
are constituted of two syllables. With the help of these similarities, 
one should meditate on prana as the saman. The meditator will get 
great eminence. He will also attain the world of saman or prana, 
hiranyagarbha. 


aA UIT ù amaA, WO R À ata, aad set WT: allay: S 
aAA, AACA UIss aAa safe, I Ua aa ily ll 


ISA Tane Talal MEATA I 


4. (One should worship the vital force as) kshatra. The vital force 
is verily kshatra, for it is indeed kshatra. The vital force saves this 
body from wounds. He who knows thus, attains the kshatra (vital 
force) that needs no protector, and he wins union with and abode 
in the same world as the kshatra (vital force). 


One should meditate upon the vital force as kshatra. The vital force 
protects the body from wounds by healing them. The word kshatra 
means a saviour or protector who frees others from sorrow and 
misery. In olden days the kshatriya kings were the rulers and 
saviours of the people. They were the lords and were responsible 
for the maintenance of law and order in the country. This is one 
similarity between prana and kshatra. Here also, both the words 
contain two syllables which is another similarity to help meditation 
on their identity. 


He who meditates thus becomes kshatra the protector of all. He 
will have no other protector. There is another reading of the word 
kshatra and that is kshatra-matra, in which case the meaning 
would be that the meditator attains identity with the kshatra or 
becomes one with the vital force. 


Summary 


The section deals with (i) meditation on the identity of the prana 
the vital force and the uktha, a hymn of praise, the principal feature 
of the mahavrata sacrifice or somayaga, (ii) meditation on the 
identity of prana and yajus, (iii) meditation on the identity of prana 
with saman, and (iv) meditation on the identity of prana with 
kshatra. All the meditations are based on similarities given in the 
mantras which become meaningful only from the meaning of the 
Sanskrit words prana, uktha, yajus, saman and kshatra. These are 
purely vedic meditations. These help the mind to be slowly moved 


away from the mere, blind ritual and to contemplate on higher 
principles. Many rituals are combined with similar meditations, for 
purifying the ritual-ridden minds. 


Thus Ends the Thirteenth Section Entitled 
Uktha-Brahmana in the Fifth Chapter 


SECTION XIV 
GAYATRI-BRAHMANA 


Meditation on the same Brahman possessing the limiting adjunct 
of the gayatri is enjoined in this section. gayatri is the most sacred 
verse of the vedas. It reads as follows: "tat savitur-varenyam 
bhargo devasya dhimahi dhiyo yo nah prachodayat - We meditate 
on that isvara's glory who has created the universe, who is fit to be 
worshipped, who is the embodiment of knowledge and light, who 
is the remover of all sins and ignorance; may He enlighten our 
intellect." It is called gayatri, because it protects the organs of the 
reciters. It is the cause of the birth of the brahmanas. The second 
birth attributed to a brahmana is due to the initiation into the holy 
gayatri mantra. There is also a metre by the name of gayatri having 
three feet. The mantra gayatri is in this metre. 


aAa aRar; Herat g AT Veh Teed MaA, Vag 
Sane Uda; E aay AY AS aaay aafa AE vaed a 
de ile il 


1. bhumi, antariksha and dyauh-earth, sky and heaven- these have 
thus eight syllables. One (the first) foot of the gayatri has verily 
eight syllables. (Hence) this first foot of the gayatri is these (three 
worlds). He who knows the (first) foot of Her (the gayatri) as 
described above, wins whatever there is in these three worlds. 


This is the meditation on the first foot of the gayatri mantra. bhumi 
(the earth), antariksha (sky) and dyauh (heaven) - these three 
words in Sanskrit together consist of eight syllables. The first foot 
of the gayatri, tat savitur-varenyam, also has the same number of 
syllables. This is the similarity given by the Upanishad to help 
meditation on the identity of the first foot of the gayatri mantra with 
the whole universe, the entire three worlds. He who meditates thus 
attains the supernal realms and mastery over the three worlds. By 
conscious identification through contemplation and meditation he 
gets whatever there is in the three worlds. 


RA GST maeaea; Here E A Vs Mass TGA, 
Vag SAM Va E Mada za fac ataqy sais ASEN Vad 
qå aq Il? il 


2. richah, yajumshi and samani-these have eight syllables. One 
(the second) foot of the gayatri has verily eight syllables. (Hence) 
this (foot of the gayatri) is these (three vedas). He who knows this 
(second foot) of Her (the gayatri) as above, wins as much 
knowledge as represented by these (the three vedas). 


Similarly, the words richah, yajumshi and samani, the plural forms 
of the words signifying each of the three vedas-rig, yajus and sama 
respectively - also consist of eight syllables. The second foot of the 
gayatri, bhargo devasya dhimahi, also consists of eight syllables. 
Here, the three vedas, the treasure-house of all knowledge is 
identified with the second foot of the gayatri through meditation. 
The meditator on this identity attains all knowledge and becomes 
almost omniscient. 


MOSIA CMe SASCTARATIV; SISTA SF AT Ve MIs WEA, vag 
saer Vad E mai wit aaa aafa Asta vaed Ve aa, 
UMA vaa As ala ve Wot a wy aia; wad sat 
ana; avd aAA cer sa cay: Not sit ade cade TH 
sag aaa; va sa ar aera ase Asa vaed VE ae 3 
Il 

3. prana, apana, vyana-these have eight syllables. One (the third) 
foot of the gayatri has verily eight syllables. (Hence) this (third foot 
of the gayatri) is these (three forms of the vital force). He who 
knows this (the third foot) of Her (the gayatri) as above, wins as 
many creatures as that (exist in the universe). Now, its fourth, 
seemingly visible, supermundane foot is indeed this-this that 


shines. That which is fourth is called turiyam, seemingly visible 
foot, because the solar being is seen, as it were. (It is) 


supermundane, because he alone verily shines on the entire 
universe, from on high. He who knows this foot of the gayatri as 
above, verily shines just like that with magnificence and fame. 


The words prana, apana, vyana have also eight syllables and the 
third foot of the gayatri, dhiyo yo nah prachodayat, has likewise 
eight syllables. The word vyana must be split so as to make three 
syllables, vi, ya and na. He who meditates thus becomes the 
master of all living beings in whom prana manifests itself. 


The fourth foot is the sun. It is said to be only apparently visible, 
because 'the solar-being' as such is not ordinarily seen. What we 
see as the sun is his manifestation only. He alone shines as the 
entire universe, because the latter is the product of the former. The 
universe has been metaphorically referred to as rajas, for it is born 
out of rajoguna. The Chhandogya Upanishad says: 'He rules the 
worlds that are beyond the sun and commands the enjoyments of 
the gods as well’ (I-vi-8). 


Generally people who do gayatri japa Know only the three feet of 
the gayatri which they chant daily. Nobody chants the fourth foot. 
This fourth foot is not really visible, but appears as visible and is 
beyond the physical realm. While the three feet comprehend within 
them all that is mundane and temporal, within space and time, the 
fourth foot mentioned here is supramundane and non-temporal as 
it is beyond space and time. It stands for the Absolute which is 
beyond all name and form. The Upanishad however uses, for the 
sake of instruction, the epithet turiya, meaning the fourth with 
reference to the other three. This fourth foot transcends all the 
worlds, all the vedas and all the pranas identified with the three 
feet. The epithet 'sun' represents the being within the sun that 
illumines the sun itself, as also the whole universe which is 
hiranyagarbha. And He is the object of meditation to be identified 
with the fourth foot of gayatri. The result of meditation is the 
attainment of all glory, effulgence, fame and splendour like the sun. 


A mda RAA aid ye Wate waited; dad aea 
Waoda, dat UIA, safle A waa, aeaa cal 
faaqcaTaaaaH, Heal, HeAateiAfa, Fwd gqaracHasiiata, 
AEA Ud aaea; ded acd se ANAA; Wut À IH, 
TY AANA; aena Aaah sia; va IM asa CATA 
Wasco; A eM WASAT; WOT È AAT:, aeoea; AeAesa eas 
AAA ATA; SF BAG ANAA, Wa Ul; ACA eae 
aea WUT lv I 


4. That (the three-footed gayatri) rests on this fourth, (seemingly) 
visible, supermundane foot. That verily rests on that truth. The eye 
verily is truth, for the eye is indeed truth. Therefore, even now, if 
two disputants come saying, 'I saw (it)', and 'I heard (of it)’, (we) 
believe him alone who says 'I saw (it)'. That truth verily rests on 
strength. The vital force is verily strength; hence truth rests on the 
vital force. Therefore, they say: ‘Strength is mightier than truth.’ 
Thus rests the gayatri within the body. That very gayatri saved the 
gayas. The organs verily are the gayas; hence it saved the organs. 
And because it saved the organs, therefore, it is called gayatri. 
That savitri that the teacher imparts to his pupil is this (very 
gayatri). This (gayatri) saves the organs of him (the pupil) to whom 
it is imparted. 


The gayatri with three feet comprising of the three worlds, the three 
vedas, and the vital force, rests on this apparently visible, fourth, 
supermundane foot, the supreme Being. The presiding deity of the 
sun is the essence of the gross and the subtle universe (ll-iii-3). 
The three-footed gayatri also represents the gross and subtle 
universe and it has been said that it is resting on the sun. 


It is now stated that the fourth foot again rests on truth. And truth 
which is the sun, is the eye, because the sun rests on the eye (III- 
ix-20). Further, the empirical truth depends on sight by the eyes. If 
between two disputants one says 'I have seen the north pole’ and 


the other says 'I have heard about it’, we trust the one who says 
that he has seen. Thus the eye is the best means of demonstration 
of empirical truth, and therefore, metaphorically it is said to be the 
supreme Truth. The gayatri with all Her four feet, therefore, rests 
on the eye. 


Again, truth rests on the eye and the eye rests on strength which 
is the vital-force. Strength is said to be mightier than truth. 
Because, the strength of one increases as one approaches the 
truth, through meditation. One would feel as though he is becoming 
stronger and stronger, even physically also, when one approaches 
the truth in contemplation. The vital-force in its cosmic form as the 
sutra or hiranyagarbha encompasses the whole universe (lll-vii-2). 
Hence, the whole universe rests on the gayatri. 


That very gayatri saved the gayas. The word gayas primarily 
means the organ of speech, but here all the organs are meant by 
the word. Because it saved the organs of the priests who chanted 
the mantra from evil acts, it is called the gayatri. 


The savitri or the hymn to the sun-god conditioned by the limiting 
adjunct of the sun, which is imparted by the teacher to the disciple, 
is no other than this gayatri. Because it is identical with the vital 
force and the sutratman, the Self of the universe, it saves the 
organs of him to whom it is communicated. The organs are saved 
from committing sinful acts. 


a saad MAAAR: ASST Vaaa sic; a 


32335 


aar paa, maA MAAA; sie ¢ a Adaa 
Agen, a ga aame Vat Fe Wit ls I 


5. Some impart that savitri (which is in the) anushtubh (metre) 
saying: 'Speech is anushtubh (so) we shall impart this'. (One) 
should not do so; one should impart only that savitri which is alone 
the gayatri. Even if one who knows as above accepts apparently 
too much gift, it is not (enough) for even one foot of the gayatri. 


The followers of certain recensions of the vedas impart to their 
pupil the savitri mantra which is in the anushtubh metre. This metre 
consists of four lines each consisting of eight syllables. The savitri 
mantra in the anushtubh metre reads as follows: 


tat savitur-vrnimahe, vayam devasya bhojanam; sreshtham sarva 
dhatamam, turam bhagasya dhimahi (Rigveda 5-82-1). This is also 
quoted in the Chhandogya Upanishad V-ii-7. The meaning is: We 
pray for that food which is God savitri's, we are the food of the 
effulgent one, the best and the all-sustaining, we readily meditate 
upon the deity bhaga, savitr. 


They say anushtubh is the goddess of speech, sarasvati. Hence, 
this is more suited to a newly initiated boy. But what they say is 
totally wrong. One should not do so. One should impart only that 
savitri which is the gayatri. Because gayatri being the vital force, 
includes the goddess, the Speech of speech and all. 


To one who knows as above, there is no such thing as too much. 
Any amount of gifts he can receive. All that he receives is not 
enough even for the knowledge of one foot of the gayatri. He has 
known the three feet and the fourth which transcends the three and 
he is identified with the universe. Therefore, there is no limit for his 
receiving gifts. 


a x a gaed, Asta VaI 
qaaa; A Macha st Aaa aeaee, ASEA 
Ase vaqgda maaana; HUET Vaa Hes ald Ge oT 
a u ala, Aa paaAA; pA 3 vatacwiagyeviare ile I 


6. The knower of the gayatri who accepts these three worlds full 
(of wealth), will receive only (the fruit of knowing) the first foot of 
the gayatri. Now, the knower who accepts all the knowledge the 
three vedas can bestow, will receive only (the fruit of knowing) the 
second foot of the gayatri. Now, the knower who accepts all 


creatures that exist in the world, will receive only (the result of 
knowing) the third foot of the gayatri. While its fourth, apparently 
visible, Supermundane foot-this that shines, is not to be 
compensated by anything. Indeed, how could any one accept so 
much gift? 


These are mentioned to eulogise the knowledge of gayatri. The 
knowledge of the fourth paro-raja foot of the gayatri which is 
nothing but the supreme Self, can never be equated with any 
amount of wealth which may be given in return. Hence, gayatri 
should be meditated upon in the entire form, as constituted of the 
three feet and also the fourth which transcends the three. 


qe sIFR afaadt uct aaa, a iS 
uae | aa ATS eels Fala WN; aA AT ate fe: 
aU aaa, seas HAT AT AAA at cared a aa: 
AACA ACA TaHqUiavod—sieHa: MAAA aT lle I 


7. Salutations to Her (gayatri): O gayatri (Thou) art one-footed, two- 
footed, three-footed, four-footed, and also without any foot, for 
Thou art not attained. Salutation to Thee, the fourth, apparently 
visible, supermundane foot. May the enemy never gain (his object). 
(If the knower of gayatri) hates anyone (he should) say: 'So and 
so, may his desired object never prosper’. Then that desired object 
of the person against whom he thus salutes the gayatri, does not 
at all prosper. Or (he must say): 'May | gain that’. 


This is a prayer. The word upasthana signifies a holy devout 
worship. When gayatri symbolises the supreme hiranyagarbha, 
how can there be any foot! The Reality is indivisible and partless. 
But, conception about one-footed, two-footed and the like are 
given to help meditation. The whole world is the visible, varied 
manifestation of the one Reality, and hence, gayatri, which is the 
symbol, also is said to be with parts. Thus this verbal praise offers 
obeisance to the Supreme, both in its manifested and 
unmanifested forms. By this prayer, one gets fulfilment of all 


desires, positive as well as negative. One gets all that one desires 
to possess, and one can also prevent anything from taking place. 


vagy à amaA deel sfseeamiaqard, oq A 
aama srr my AA eA; He Fae: HAA 
Rm aa: den aime qua, ae g a aft 
aeaa rau, HAAT acae, vd eddfaqueay aeaa 
WT ped, TIAA acA Wee: YAlsoNisAa: HAAA le I 


Sia Tamea ade STEAM Il 


8. On that subject verily (there is this story): Janaka, Emperor of 
Videha said to Budila, the son of Asvatarasvi: "Well, (You) called 
yourself a knower of the gayatri,; how then, alas, (are you), as an 
elephant, carrying (me)?" He replied: "Because | did not know its 
mouth, O Emperor". "Fire is indeed its mouth. Even if they put a 
good lot (of fuel) into the fire, it burns it up. Just so, even if one who 
knows thus, commits a good many sins, he burns them all up and 
becomes clean, pure, undecaying and immortal." 


An eulogistic story is narrated in this mantra in order to enjoin the 
necessity to understand the mantra fully and correctly, before one 
takes up its meditation. 


Budila was a great upasaka or meditator of gayatri. But his 
knowledge about it was not perfect. He did not know its full 
significance as explained in the preceding mantras of this section. 
Therefore, as a result of defective meditation practised, not only he 
failed to get the supreme result that would accrue to one who 
meditates in the proper manner, but also had to be reborn as an 
elephant. And one day, king Janaka happened to be riding on that 
elephant. Janaka who was an adept in this meditation, could know 
through intuition, the previous life of the elephant. So, evidently, 
moved by sympathy, he queried the elephant how this sad 
predicament had happened to him who was a great meditator of 
gayatri. Budila in his elephant form replied that his knowledge of 


gayatri was incomplete, inasmuch as he did not know one limb of 
the gayatri, the mouth. Then, king Janaka instructed him that fire 
is the mouth. Fire is the presiding deity of the organ of speech, the 
mouth. Fire has come out of the mouth of the virat-purusha or 
hiranyagarbha whose manifestation are all the three worlds which 
are symbolised through the gayatri-mantra. The wise are of the 
view that the gayatri-mantra should not be chanted, worshipped 
and meditated upon in its parts, although great results are 
promised for meditation on each foot. It is an eulogy on the efficacy 
of the whole mantra. If meditation on even one foot can give such 
glorious results, what would be the magnitude and greatness of the 
benefit that would accrue to one who meditates on the whole 
gayatri including the fourth foot! The intention of the sruti, therefore, 
is to make us understand that only after grasping the full import 
and significance of the gayatri-mantra, one should start meditation 
on it as identical with the meditator, meditation and the Goal of 
meditation. The result of such meditation is nothing less than the 
realisation of the universal Being, identity of one's Self with the 
supreme Self. 


Summary 


This section gives the technique of meditation on one of the most 
important vedic mantras, the gayatri-mantra, based on its 
etymological and mystical meanings. The etymological meaning is 
that gayatri is that mantra which protects the one who practises its 
Japa. The mystical meaning is that which is referred to as the 
fourth foot. It is the turiya, like the amatra, the fourth foot of pranava 
or omkara, or the turiya which includes and transcends the three 
states of waking, dream and deep sleep states. 


The meditation is based on the correspondence or similarity in the 
number of letters in each foot of the gayatri, with that in the words 
representing the constituents of the universe, the manifestation of 
Brahman, viz., (i) bhumi, antariksham and dyauh (earth, sky and 
heaven) (ii) richah, yajumshi and samani (rigveda, yajurveda and 
samaveda) and (iii) prana, apana, and vyana (the outgoing breath, 
the ingoing breath and the all-pervading air). Thus the three worlds 


which constitute the universe, all Knowledge and all living beings, 
in short, the whole of the manifested cosmos, is identified with the 
three feet of the gayatri-mantra, through this meditation. One who 
meditates on the first foot attains supernormal realms, mastery 
over the three worlds, and gets whatever is in the three worlds. The 
meditator on the second foot of the gayatri attains almost 
omniscience. Meditation on the third foot as identical with the 
pranas, brings to the meditator mastery over all beings in whom 
prana manifests itself. Thus, the meditation on the three feet 
covers all that is mundane and temporal, within the space-time 
complex. 


The meditation on the fourth foot, the supramundane, non- 
temporal, which transcends all worlds, all devas and all pranas, 
symbolised by the sun, not the visible physical orb of the sun, but 
the purusha within the orb, the supreme Being that illumines the 
sun itself and also all the universes constituted by the three feet of 
the gayatri, results in the identity with hiranyagarbha and the 
meditator attains divine glory and shines resplendent like the sun. 


Thus Ends the Fourteenth Section Entitled 
Gayatri-Brahmana in the Fifth Chapter 


SECTION XV 
SURYAGNI PRARTHANA-BRAHMANA 


In the previous fourteen sections of this fifth chapter, a number of 
meditations on qualified Brahman has been dealt with. In this last 
and fifteenth section consisting of only one mantra, one who has 
been practising any one of these meditations throughout life and 
who is nearing death, having completed the allotted span of life, 
prays to the deity of the sun, for giving him a free passage beyond 
the realm of the sun to the realm of hiranyagarbha, the first-born, 
manifested, cosmic deity. 


RuaàT WATT SAIN AGA | Ad cad geago HAAT 
eà | Woosh A ET Woes cae Wale | BAG A: ad 
So Hewat dad waa Asma yes: aseaea | 
RIAA ACAled WA | S al TAL Ha TAK, Heal 
TR pa TAR | Heel TT TOM UA Hea ARIA ea agar 
Aaaa | geara, savor A aAa AAA Ie I 


ISA TAMENT TFA HEATH | 


ISA aANT: Il 


1. The face of satya is covered with a golden vessel. O pushan 
(nourisher of all the worlds), you remove it (the covering vessel) for 
seeing by me whose nature is satya (Brahman). O pushan, O the 
only Seer, O controller (of the universe), O sun, O son of prajapati 
(hiranyagarbha), withdraw (your) rays, lessen (your) effulgence, 
(so that we) may see that form of yours which is most auspicious. 
| am that purusha (satya-brahman), that Immortal (I am). (May my) 
vital power (in this body) merge in the air. And (let) this body be 
reduced to ashes. O deity of fire, (you who are) om, remember all 
that | have done. O deity of knowledge, recollect, remember (my) 
actions. O fire, lead me by the good path to riches. O Lord, (You) 


know all my thoughts, free me from wily sins. | offer to you many 
repeated salutations through words. 


Only one who has been sincerely and devotedly practising 
meditation for a long number of years and that too continuously will 
be able to make this prayer when he is in death bed. The sun to 
whom this prayer is addressed is the symbol of hiranyagarbha. 
Even as the disc of the midday sun is invisible to the naked eyes 
due to his effulgence, the Being inside the sun is covered by the 
visible orb. Even so, the Atman is covered by this body and 
Brahman is covered by the world as it were. Both the body and the 
world are like golden vessels, because they are so attractive that 
the senses and the mind get attached to them and refuse to go into 
the real truth, piercing the outer name and form. Just as we see 
only the waves on the surface of the ocean and not the vast calm 
deep ocean beneath the waves, we see the orb of the sun and not 
the non-physical, divine essence of the sun. In this body similarly, 
we see the gross limbs and parts and not the Atman which lies 
hidden, as it were, inside the heart. In this vast world, we see 
names and forms and not the supreme Being behind them. The 
prayer is, therefore, to lift the veil of the world of objects which 
includes the body and which prevents the seeing of the Reality on 
which it is superimposed. "O the nourisher of the universe, the 
solitary rishi, the only seer and witness of this world process, who 
is the inner controller of each and every action, who is the cosmic 
vital force that animates every being, the manifestation of the 
supreme Being, that Reality which is within you is the essence in 
me also. Therefore, | have every right to pray as | do now. | want 
to see you, meet you and commune with you." 


This 'seeing' and 'meeting' are not like meeting a friend in a hotel 
and choultry on the way to one's destination and who renders all 
help and hospitality for the onward travel. Here, it is transcendence 
that is meant by the word ‘seeing’. And transcendence can be had 
only after identification or complete communion. Hence, the jiva 
who prays at the time of death, identifies with the sun-god and 


entreats for transcendence, as he has been doing in the case of 
other deities in the lower realms. 


When one thus transcends the realm of the sun, what happens to 
the body with which the jiva has been identifying with due to a false 
ignorance? The body is made up of the five elements. These 
elements in the body become one with their universal counterparts, 
their source. They have served their purpose. The vital force goes 
back to the cosmic vital force, hiranyagarbha. The physical gross 
portion is converted into ashes and becomes one with the earth 
element. In whatever way the body is disposed of after death, 
whether it is cremated or buried or thrown to the birds of prey, it 
transforms itself into the earth element. The other elements such 
as water, fire, air and ether go back and merge with the cosmic 
water, fire, air and ether, respectively. 


The next prayer is addressed to his own mind. "May | remember 
what I have done so far. O my mind, contemplate on what you have 
done so far in this life. O my will, please remember everything 
which has been done with you." This may refer to repentance at 
the last moment, for repentance has a psychological part to play, 
an important part when it comes from the depths of one's heart. It 
washes off all sins and evils. This is a contemplation which has to 
be done every night before one goes to sleep which is very similar 
to death in many respects. All that has been done during the day 
may be brought before the mind with a feeling of contrition for all 
omissions and commissions, which will bring peace and calmness. 
Such daily practice of recapitulation will result in the last thought at 
the time of death also being of the same nature which results in 
contemplation on the Supreme. The secret is that one who 
practises daily meditation, whose prayer at the time of death is the 
subject matter under consideration, if he does this kind of self- 
investigation every night, will not have cause for repentance at the 
time of dropping the body. 


The first stage in gradual liberation is the realm of the god of fire. 
Therefore there is a prayer to him, agni, the cosmic fire or 
vaisvanara: "Please lead me through the right path, the northern 


path or the path of light. O Lord, you alone know this path. Please 
destroy all evils and burn them through your heat and take me to 
the supreme wealth of freedom from the shackles of this 
transmigratory life. | offer my obeisance again and again to thee, 
O Lora". 


The wise say that the jiva which attains the world of hiranyagarbha 
will remain there in the state of identity with the Cosmic Being till 
the time of brahma-pralaya, the great cosmic dissolution and then 
attain the final Liberation along with hiranyagarbha. 


Thus Ends the Fifteenth Section Entitled 
Suryagni Prarthana-Brahmana in the Fifth Chapter 
HERE ENDS THE FIFTH CHAPTER 


CHAPTER VI 
SECTION I 
PRANA SAMVADA-BRAHMANA 


In the previous chapter have been set forth the meditation on om, 
the three means of self-control, charity and compassion for 
overcoming desire, anger and avarice, meditation on intellect- 
Brahman, the conditioned Brahman with the limiting adjunction of 
the heart, the solar orb, the right eye of the person, the mind, 
lightning, speech or vedas, fire or vaisvanara or virat, looking upon 
illness and being carried to the funeral ground after death as 
penance, meditation of food and vital force together constituting 
Brahman, meditation on the vital force as uktha, yajus, saman and 
kshatra, meditation on Brahman possessing the limiting adjuncts 
of the gayatri, and the adoration of aditya and other deities. The 
sixth chapter also of the nature of supplement like the fifth, deals 
with meditations especially on the vital force with the specific fruits 
thereof, the process of transmigration which have not been 
described so far, as also the rites of srimantha and putramantha. 


Žž | Wed SPS FT MS ZT Aq TAVoeT vod Cala Hata, 
Wont ù AoT AVSQU: SAVOLT AOU Lie Hala, HM a AW 
asia, J Ua da ile | 


1. Om. One who knows verily (that the vital power is) the oldest 
and the greatest, becomes the oldest and greatest among his 
people. Certainly the vital power is the oldest and the greatest. He 
who knows thus, becomes the oldest and the greatest among his 
people as well as among whom (he) desires to become (such). 


The vital force in the body is the first-born among the several 
constituents, even as in the universal counterpart, hiranyagarbha, 
the cosmic prana, is the first-born, the first manifestation of the 
Absolute, through the intermediate stage of the Unmanifested, the 
avyakta. The vital force enters into the womb along with the seed 
and it develops itself into the embryo, and all the other limbs such 


as the eyes, the ears and the rest manifest themselves 
subsequently. The vital force comes with the seed and, therefore, 
itis said to be the oldest, senior most, the eldest among the organs. 
Even as it is the oldest, it is also the greatest and the best among 
the organs. All the organs are dependent on the vital force. Even 
their very existence depends on the existence of the vital force. 
This meditation on the vital force as the most excellent and 
superior to everything else in this body is capable of bringing about 
wonderful palpable results. He who meditates thus, says this 
mantra, also becomes the eldest and the best among his own kith 
and kin, as well as others. The term 'eldest' obviously does not 
carry its literal meaning in this context, for one cannot become 
literally the eldest among the people at will or by meditation. It 
should be understood in a metaphorical sense. He will be revered 
and respected by all others, even as the eldest member in a family 
is honoured due to his ripe old age and experience, not only by the 
members of the family but also by others who come in contact with 
him. Through meditation, he identifies with the vital force and 
naturally he attains all the attributes of that with which he is 
identified. 


The Chhandogya Upanishad also gives the same meditation in 
section i of chapter V. 


a g à aA da aA: Edie Haida; aed aAvar, dias: Fale 
safe, 1 a AMT JANA, T UA aq III 


2. (He) who verily knows vasishtha becomes vasishtha among his 
own people. Speech verily is the vasishtha. (He) who knows thus, 
becomes the vasishtha among his own men, as also among others 
whom he desires to supercede. 


The epithet 'vasishtha’ in Sanskrit means that which enables one 
to dwell or to cover oneself splendidly. This meaning fits very well 
the celebrated sage Vasishtha who was the family priest of the 
Solar race of kings, a typical representative of the supreme wisdom 
of Brahman. The efforts of Visvamitra to rise to the high level of 


Vasishtha in the wisdom of the Self form the subject matter of many 
puranic stories. The term may, therefore, be taken to mean the 
‘greatest’ for the purpose of this section. The oldest need not 
necessarily be the greatest. The oldest member in a family, for 
want of knowledge, character, ability and such other 
characteristics that go along with greatness, need not be the 
greatest, and by the possession of the above-said qualities a junior 
member may enjoy all respect and honour from others, even from 
those senior to him. But in the case of vital power, the Upanishad 
shows that it well deserves both the epithets; perhaps it alone is 
the one entity which really deserves both these two adjectives at 
the same time. This is described through a story. To start with, 
through this mantra and the succeeding four mantras the 
greatness of the individual organs is described. This greatness 
does not belong to the organs, but it really belongs to the vital force. 


Speech is great certainly, for one who has control over speech, 
who is eloquent and who can through his sweet and illuminating 
speech attract the attention of others and influence their minds, 
becomes prominent among men. Such a one becomes wealthy 
and leads a life of splendour. He is covered, as it were, with 
greatness, pomp and glory and he defeats his rivals through his 
rhetorical and argumentative orations. 


d g a fase da ufatasefa BA, ufafasofa at; aga TASS, 
aa fe aA a qa a ufataseta; Aasa aA, ufafasaia asf, 
q Ud aq |l il 


3. He who knows pratishtha certainly is established firmly in 
equilibrium, stands firm in difficult circumstances. The eye is verily 
the pratishtha, for through the eye one is established firmly in 
smooth and difficult times. He who thus knows is established firmly 
in even and smooth circumstances (and) established firmly in 
difficult circumstances. 


This mantra deals with the organ of sight, the eye. The word 
pratishtha signifies that by which one is established firmly. The eye 


enables one to stand firm both on a level ground as well as on 
uneven rocky places. A man with eye sight alone can remain firm 
in favourable and unfavourable circumstances in life. Therefore, 
the organ of sight is called pratishtha. One who meditates and 
knows thus, identifies with these great qualities and becomes 
established firmly in life. He will not be disturbed even in trying 
circumstances. The capacity of the eye to see objects and thus 
enable one to lead a life free from accidents and the like, is 
borrowed from the vital force which is at the root of all the organs. 


ate ad ag aq a aed ead 4 HA HAA; Wa A Bo AT 
AA Ud dat AAA, A BLA aA Y HA HAA, J Ud ag 
I% il 


4. To him who verily knows prosperity comes all prosperity 
certainly, in the form of whatever objects (he) desires. The ear is 
verily prosperity for through the ears all these vedas are known. To 
him who knows thus comes whatever object he desires. 


sampad is that which has prosperity as its attribute. The ear is said 
to be sampad, because all vedic knowledge comes from hearing 
through the ear. vedas or vedic mantras are said to contain 
injunctions about karmas performance of which results in the 
fulfilment of desires. Even in secular matters, all satisfaction 
ensues from actions which depend upon knowledge for the 
acquirement of which, ear serves as one of the prominent 
instruments. So, ear is identified with attainment of prosperity. But 
here also as in the case of speech and eye, the power behind the 
ear is the vital force. Deprived of the vital force, ear becomes inert 
and cannot function. If one meditates on the ear as the source of 
all knowledge productive of prosperity, he becomes possessed of 
all desired objects. 


aS A Wade Agada Cale Hala, AAA AAAA; AAt aT 
MAAAR; Ada Cale Hala, AAA Ae, J VE aq IIS Il 


5. (He) who verily knows the abode, certainly becomes the abode 
of his men and the abode of others. The mind indeed is the abode. 
(He) who knows thus, becomes the abode of his own men (and) 
the abode of other men. 


The mind of man is said to be the abode or resort, the refuge of all 
the organs, both the sense organs and the motor organs as well 
as their objects. Because, the organs function as dictated by the 
mind. In the absence of the mind, organs cannot function 
effectively. The eyes may be open and yet if the mind is not 
attached to them and is elsewhere, there will be no sight. So is the 
case with the other organs. Similarly, only when an object gets a 
place in the mind, one experiences the object. In the absence of 
the mind, no experience of any object is possible. Hence it is said 
that mind is the abode of the objects. It is on account of this fact, 
that it is said that results depend on meditation by the mind. As one 
thinks so he becomes. He who knows thus, becomes the support 
and refuge of his own relatives as well as other people who come 
in contact with him. 


ae à Youle da Waa & Wor eis; tal A Gof: Wola g 
Waa RAT vd ae IISI 


06. (He) who knows prajati becomes rich in progeny (and) cattle. 
Seed is verily prajati. He who knows thus becomes possessed of 
progeny (and) cattle. 


prajati means seed or the organ of generation. It is the cause of 
procreation. Without the seed, there would be no progeny, not only 
in man but also in all living beings and also in the vegetable 
kingdom. One who possesses the knowledge about the seed or 
the organ of generation, will become rich in offspring and animals 
such as cows, horses and the like. 


aq eA WON 3g AAS Aaaa SEA oH: aag: Hl at aA 
Sid; data, ARAA Sched Sq WN UMA Aead E al aA 
gA Ile Il 


7. It is said that these organs, disputing (about their superiority) 
each for its superiority over others, approached brahma (and) 
asked him thus: "Which among us is superior?" He said: "He 
among you is superior who when going out (people) think this body 
is more sinful (miserable)". 


In the preceding five mantras 2 to 6, the organ of speech, the eye, 
the ear, the mind and the organ of generation have been eulogised 
as vasishtha (greatness), pratishtha (firmness), sampad 
(prosperity), ayatanam (abode) and prajati (power of generation) 
respectively. The importance of the other organs, viz., the sense- 
organs of nose, touch and taste and the motor organs of hands, 
feet and the anus, as also the other three forms of the antahkarana, 
the internal organ, viz., chitta, (subconscious), buddhi (intellect) 
and ahamkara (ego) have to be similarly understood. All these are 
prominent limbs of the personality. The intention of the Upanishad 
in this section is to establish the superiority of the vital force over 
all these organs, in order to facilitate meditation on it. This is done 
through an imaginary conversation among the organs and the vital 
force. Each organ claimed superiority and greatness for itself and 
thought that without it this body would be rendered useless and 
would finally perish. Therefore, a quarrel arose among them and 
being unable to come to a definite conclusion as to which among 
them was really great, they approached the all-knowing Creator 
himself to get the final judgment on the question. They explained 
the purpose of their visit. After hearing the case as represented by 
each of the organs in favour of its own superiority over other 
organs, prajapati, the Creator did not give a direct answer. He did 
not say that any one among them was the greatest, because none 
of them deserved to be called the greatest. All of them are 
subordinate to the vital force. In order to avoid offending them by 
revealing this truth not very palatable, he allowed them to decide 
the matter among themselves. He said: "He by whose leaving the 
body, the body would become still more miserable and wretched, 
is the greatest among you". The body is already a dirty object full 
of filth and all kinds of impure and unclean things such as flesh, 


blood, urine, faeces, puss and similar items. This already stinking 
and impure body would be made much more so when the greatest 
among them-the organs and the vital force-leaves it. This was the 
test of finding out the greatness and superiority of the organs, 
prescribed by the Creator to those organs. 


Aa CIATA; GT GA WAT Mard, HAAN Ae silage; 
a Ag, GM He Haa AAT, Wea: Wet, RAFAT, 
guara: AAT, Aadi Aca, MaA Ia, VaAoifavata; 
JAAN g aH llc l 


8. The organ of speech went out. She spending a whole year (and) 
coming back asked thus: "How were you able to live without me?" 
They (the remaining organs) said: "As the dumb man without 
speaking through the organ of speech, living through the vital 
power, seeing through the eyes, hearing through the ears, knowing 
through the mind, procreating through the organ of generation, 
thus (we) have lived". The organ of speech entered (the body). 


Knowing from the Creator the method to find out who is the 
greatest among them, the organs adopted that method. The organ 
of speech left the body for a period of one year. It thought that by 
its leaving, the body would become more wretched and miserable 
than when it was residing in the body. Returning after that period, 
it enquired how the body was carrying on during its absence. The 
other organs replied that it lived even as a dumb man lived. There 
was no speaking, but everything else went on as usual. All the 
organs functioned perfectly as if nothing had happened. The body 
was maintained by the other organs and the vital force and it did 
not become worse than before, as was expected by the organ of 
speech. It was disappointed and realising that it was not vasishtha, 
the greatest among the organs, re-entered the body. 


an: 
WaeeaaA AHIR aaa HAAMHA AA NAAA, 
A A: BUM RAAN, MOA: MOT, darad} ATA, Joad: 


ATAU, faqarat AAM, MAAT IAT, VaHsifacaia, vader F 
FA: lS il 


9. The eye went out. It spending a whole year and coming back 
asked thus: "How were (you) able to live without me?" They (the 
other organs) said: "As the blind men without seeing through the 
eye, living through the vital power, speaking through the organ of 
speech, hearing through the ears, knowing through the mind, 
procreating through the organ of generation, thus (we) have lived". 
The eye entered (the body). 


Then, it was the turn of the eyes. They left the body for a period of 
one year and then coming back found that the body continued to 
live without becoming much more worse, because with the help of 
the vital force every other organ was functioning properly and the 
person was like a blind one. The eye realised that it was not the 
pratishtha in the body as it originally and erroneously imagined and 
there was something else which really deserved the greatest status 
in the body. 


A aeaa; ACI WTA, KIAMA Ae AAAA; 
q Ag, FUT FRAT aed: AAT, Wea: WA, dec are, 
garala, AA Aaa, MAAN YA, VaHoifacata; 
JAAN & AMAA Ilgo I 


10. The ear went out. It spending one whole year (and) coming 
back asked thus: "How were you able to live without me?" They 
(the other organs) said: "As deaf men without hearing through the 
ears, living through the vital power, speaking through the organ of 
speech, seeing through the eyes, knowing through the mind, 
procreating through the organ of generation, thus (we) have lived". 
The ear entered (the body). 


Next, the ear went out and returned after a year and found that it 
was not the sampad in the body. It therefore re-entered the body. 


AA GeaHA AHI Naara, HVAT Aed sia Ate: 
q Aq: Ua Ase sacar AAM, Wea: Wet, dae ara, 
paaa, Moara: AAV, MaA Ia, VAASAA; 
Widder g AT: |l? 


11. The mind went out. It spending one whole year (and) coming 
back asked thus: "How were you able to live without me?" They 
(the other organs) said: "As idiots (or the imbecile) without knowing 
through the mind (as to what is to be done and what is not to be 
done), living through vital force, speaking through the organ of 
speech, seeing through the eye, hearing through the ear, 
procreating through the organ of generation, thus we have lived". 
The mind entered (the body). 


The mind also leaving the body, remaining outside for one year 
and returning found that the rest of the organs lived a normal life 
through the vital force. It realised that it was not the ayatanam, the 
support of the body and that there is something else superior to 
itself. 


yA aeaa; AIR Maaa, PARA AA Aa ATA, 
q Ag: Bat FAN AMAAN IAAT, MOA: MAA, JaA aT, 
qarag, YUded: AAT, Aai Acta, va AAAA; waar 
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12. The generative organ went out. It spending a whole year (and) 
coming back asked thus: "How were you able to live without me?" 
They (the other organs) said: "As eunuchs without procreating 
through the organ, living through the vital power, speaking through 
the organ of speech, seeing through the eye, hearing through the 
ear, knowing through the mind, thus (we) have lived". The 
generative organ entered (the body). 


Like the other organs, the generative organ also which thought that 
it was the prajati in the body, realised its mistake and understood 
that the body could live without it. 


IA gE WT sHiATIUM Ages: Feud: usdieremraged, vd 
Cd UMMtdde, A ery: Al Held somal: TA A eA 
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13. Then, when the vital power was about to go out, it gave a 
sudden shake as it were, to those organs, just as a big horse of 
Sindh-breed shakes off the pegs to which it is tethered. They (the 
organs) said thus: "Revered Sir, do not depart. Verily we are 
unable to live without you". (The vital force said): "then give me 
tribute". (The organs replied) thus: "Yes". 


We have to presume, though not stated in the Upanishad, that all 
the other organs also acted similarly, and as a result realised their 
inferiority and gave up their false pride. Then the vital force, the 
prana, in order to show its omnipotency, just prepared itself to 
leave the body. It did not actually leave as the organs did. Its very 
thought of leaving gave a terrible shock to all the organs in the body 
and they were about to be dislodged from their respective seats in 
the body. A beautiful illustration is given here. Sindh is famous for 
its fine horses of superior breed. When the rider is about to mount 
such a noble-featured, large size horse from Sindh, it shakes off 
the pegs to which its feet are tied, all the pegs simultaneously. 
Even so, the mere thought of the vital power to leave the body 
uprooted the organs and they were in a very precarious condition. 
All of them realised the superiority of the vital force and accepted 
their subordination to it. The story says that the vital force 
demanded tribute from the organs, even as an emperor would do 
from his vassals. The organs had no other choice, and therefore, 
surrendered to the vital force and agreed to pay tributes. 


Ue agaa, waa sé aAA cd acafavatseiia; Gaal 3 
yaona cd acuidvatsdifa aay:; Gqar He HRA cd 


acd AA; Teal HSAIAAATEA cd AAAA AAA Aer; 
Teg He alien ea ca acwenfareifa Ya: aea A feared, 
ant sfa; aed far ara at pias ar AAAF sara, 
To ane sie; a g AT ea oath ala, aa UREA, a 
taddati ac, defdade: ara stead afea, 
Mca fea; VAN aadA Hardt AAA ky I 
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14. She (the speech) said thus: "That vasishtha (which) | am, that 
verily you are". The eye (said) thus: "That pratishtha which | am, 
that verily you are". The ear (said) thus: "That sampad which | am, 
that verily you are". The mind (said) thus: "That ayatanam which | 
am, that verily you are". The organ of generation (said) thus: "That 
prajati which | am, that verily you are". (The vital force asked): 
"Then what is my food (and) what is my dress?" (The organs 
replied:) "Whatever is (known as) food (for) dogs, worms, insects 
and moths all included, that is your food (and) this water is (your) 
dress". He who knows the food of the vital force never happens to 
eat that is not food or accept anything that is not food. Therefore, 
wise men versed in the vedas sip a little water just before and after 
eating. They consider that as removing the nakedness of that vital 
force. 


The attributes of vasishtha, pratishtha, sampad, ayatanam, and 
prajati ascribed to the organ of speech, eye, ear, mind and organ 
of generation, really belong to prana, the vital force. The organs, 
realising the prana as their very Self, offered their tributes in 
recognition of its superiority. The Upanishad says that all food, be 
it the food of a dog or worm or insect, is the food of prana. And 
water is its garment. He who meditates on the prana thus, is freed 
from the harmful effects of forbidden food which he may happen to 
take or to accept. This being eulogy on the meditation, does not 
sanction the eating or acceptance of food forbidden by the 


scriptures. The meditation prescribed here is on the vital force in 
general, the cosmic prana to which everything is food. It is not on 
the individual prana attached to a particular body alone. Regarding 
the water as the dress, is also for meditation. The wise people sip 
a little water before and after taking food. Here, the mantra enjoins 
to consider this small quantity of water as the dress or garment that 
covers the prana. This meditation on prana occurs in Chhandogya 
Upanishad also. (vide sections i and ii of chapter V thereof.) 


Summary 


Leaving off the imaginary story, this section prescribes the 
meditation on prana, the vital force in the body along with its 
cosmic counterpart. The sense organs and the motor organs in the 
body have their root in the vital force. This fact has been 
established through the story. The organs are the effects and the 
vital force is the cause. The cause is always superior to the effect. 
Not only that, the effect being a manifestation of the cause, is non- 
different from the cause. Even as a pot is non-different from the 
clay out of which it is made, the organs are non-different from the 
vital force which itself has manifested as the organs. The separate 
existence of the organs apart from the vital force is a false creation 
of the mind and they are mere names and forms, the essence in 
them being the vital force. Thus should one meditate and merge 
the organs in the vital force. This vital force, for which everything 
here forms the food, has been said to be cosmic vital force. Thus 
the individual prana should be meditated as identical with the 
cosmic prana, which is hiranyagarbha himself. 


Thus Ends the First Section Entitled 


Prana Samvada-Brahmana in the Sixth Chapter 


SECTION II 
KARMA-VIPAKA-BRAHMANA 


Mddhde WT HAT: WT RIANA; A sss taf 
Watt URGRAAMTA; aaier, PANT sid, A a3 sia 
Uae se7feselsrafa TAS; AAA ears ile I 


1. Once, Svetaketu, the son of Aruni, verily went to the assembly 
of the panchalas. He went to Pravahana the son of Jivala, attended 
and waited upon (by his servants). Seeing him (the king) 
addressed (him) thus: "O young man!" He (Svetaketu) replied thus: 
"Yes Sir". (The king asked thus :) "Have you been instructed by 
(your) father?" He said thus : "Yes." 


This section instructs on the meditation on the five fires, the 
panchagni-vidya, through the story of Svetaketu, the disciple, and 
king Pravahana, the teacher. Svetaketu, the son of Aruni, was 
proud of his learning. He went to the court of king Pravahana to 
exhibit his knowledge in the scriptures. The king who had already 
heard about him, wanted to teach him a lesson and destroy his 
false notion about his learning which is a great obstruction to the 
attainment of real Knowledge about the Supreme. With this in 
mind, he addressed the boy: 'O young man' with a lengthening of 
the last accent of the word which is indicative of censure. The boy’s 
reply ‘Yes sir reveals his proud protest. To the next question put 
by the king, a significant question, as to whether he has been 
instructed by his father, the boy replied in the affirmative. 


dea JAAT: Wot: MAA faufatedeal3 sic; aia aara; AA aAA 
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ga: ga: aAA ates sia; afc salara; deat afazararecat 
CATA: gesae sear HAAS dards sia, AA salara; ace 
aaaea A UA: WIA, MGSO a-Aehed Saale AT TAi 
Widteded, Tat at? a fe A RATT: FAA — 


ad gA Hyd AAE Cale AANA, 
asatae feqasicdatea, warau frat Atay a il gA; 
aeaa haa Acta stare il? II 


2. (The king asked thus: ) "do you know how these people when 
departing (from this world) diverge?" (The boy) said thus: "no". 
(The king again asked) thus : "do you know how (they) return again 
to this world?" (The boy) replied again thus: "no". (The king asked) 
thus: "do you know why that world is not filled by so many departing 
again and again?" (The boy) again said thus: "no". (The king for 
the fourth time asked) thus: "do you know after how many oblations 
are offered, the water rising up become possessed of human voice 
speaks?" (The boy) said this alone: "no". (The king asked the last 
question) thus: "do you know the means to the path of the gods or 
the way of the manes, following which men get to the path of the 
gods or the way of the manes? Have you not even heard the words 
of the Sage: '1 have heard two routes of men, of the manes and of 
the gods; going along these two (paths) this universe is united 
which lie between the father (heaven) and mother (earth)'?" The 
boy (said) thus: "| do not know any one of these". 


The following five questions were asked by the king: 


(1) What is the place from where those people who die take 
different routes? It implies that all jivas (excluding the Knowers of 
Brahman) on the death of this body, go along the same route to a 
certain point where the path diverges. Some take to one of them 
and some others take to the other. 


(2) How do those people who die and go to the other world return 
to this world? 


(3) How is it the other world is never filled up even though so many 
people, dying here, go there? 


(4) After how many oblations are offered, the watery portion rises 
up and assumes the human form? 


(5) What is the means of access to the path of the gods and the 
path of the manes? 


Svetaketu who thought himself to be the most learned in the 
scriptures, could not answer any of these questions. 


set TAMIAMI; Hee Aad PHAR: Weald; A IATA 
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3. Then, the (king) asked him (Svetaketu) to remain as a student. 
The boy hurried away disregarding the invitation to stay. He came 
to the father (and) said to him thus: "Well, revered sir, you told me 
before (| have been) instructed". (The father asked): "how (did you 
get hurt) intelligent boy?" (The boy replied): "That fellow of a 
kshatriya asked me five questions. | Know not even one of them". 
"Which are they?"-(queried the father). (The boy replied:) "these" 
and he reproduced the words. 


The boy was completely humiliated. All his pride had vanished. But 
it gave place to anger and a sense of frustration. Due to his being 
overtaken by the passion of indignation, the boy rejected the 
hospitality of the king to stay in the palace. He rushed back to his 
father who had told him, at the close of his studies, that he had 
been fully instructed and questioned him as to the truthfulness of 
his statement. The father who had noted that the boy had been 
hurt, calmly questioned him about the cause of his wrath. The boy 
explained all that had happened in the court of king Pravahana. 
The defeat the boy had from the king made him lose even the 
respect which everyone ought to have for the sovereign of the land, 
which is revealed by his reference to the king as the fellow of a 
kshatriya. 


€a Aam, aM aed Aa octet wy e fa aq ade 
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4. He (the father) said thus: "my son, you should know from me, 
whatever | knew, all that | have taught you; but, come (with me to 
the king), going there (we both) shall live the life of students." (The 
boy replied) thus: "You alone go". That Gautama (the father-a 
descendent of sage Gautama) came to where the (palace) of 
Pravahana, son of Jivala, was. Bringing for him a seat (and) water, 
the king made the customary offering to him and said to him thus: 
"we shall give a boon to you, revered Gautama". 


At the time of the conclusion of his studies, Aruni, the father had 
told the boy that he had taught him everything. But the boy found 
that there were many things which he had not been taught. The 
boy naturally doubted about the veracity of his own father's words. 
The father therefore cleared his doubt. He said that he also did not 
know the answers to the questions of the king. Whatever he knew 
all that he taught his son. The father was anxious to learn this new 
subject. He, therefore, suggested to the boy that both of them 
would go to the king and learn this new vidya. But the young boy 
could not agree, for his pride of knowledge had been curbed by the 
king in the open assembly. He was ashamed to go again and 
appear before the king. How could he agree to become a disciple 
of the king which requires complete self-surrender! Therefore, he 
did not go with his father. The father Aruni alone went to the king. 
The king received him with due honour and respect, performed the 
traditional offerings of seat, water and the like and then granted a 
boon to him. Now, Aruni was free to ask whatever he wanted and 
the king was bound to fulfil his desire. 


a lard, AAA A VT A:, A I PARCMed araa A 
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5. He (Aruni) said thus: "This boon is promised to me. Please tell 
me what you told my son about". 


Now, Aruni expressed the purpose for which he had gone to the 
king and asked the boon of knowledge in the form of answers to 
the five questions put by the king to his son. 


a sara, cay A alae aag, Ares sel IE II 


6. He (the king) said thus: "This, O Gautama, belongs to divine 
boon. Ask for human boon". 


The king did not expect this reply from Aruni. Generally people go 
to a king for material wealth. And what the king promised was only 
some kind of such worldly wealth in the form of gold, cattle and the 
like. Therefore, the king made himself clear that what he promised 
was some kind of human wealth and not anything divine, 
connected with the gods and the heavens. The knowledge which 
Aruni wanted belongs to the latter class. The king was little hesitant 
to impart the knowledge asked for. 


UG Aaa, fara eet eas Maa aA wano 
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7. He (Aruni) said thus: "You know that | am already in possession 
of gold, cows and horses, of servant maids, of attendants, of 
garments; be you not ungenerous to me regarding this plentiful, 
everlasting, inexhaustible (wealth)". He (the king) said thus: "Verily, 
Gautama, (you) seek it in the proper way". Aruni said thus: "I 
approach you (as a disciple)". The ancients used to go (to a 
teacher) through words only. He (Aruni) became a student by mere 
declaration. 


Aruni insisted that he should be given only the knowledge sought 
for by him, for three reasons. One was that he was not wanting any 
material wealth offered by the king. Therefore, the king should 


neither give nor Aruni should accept that which is not requested by 
the latter. The second reason was that the king's promise should 
not be falsified. And the third was that the king was renowned for 
his generosity and as such, in this particular case alone, he should 
not prove himself otherwise. The king, therefore, agreed but 
wanted Aruni to approach him in the traditional way, as a would-be 
disciple would approach a teacher. The usual customary way was 
through self-surrender and through service of the teacher. But here 
in this particular case, where the teacher was a kshatriya king and 
the student a learned brahmana, the custom allowed the accepting 
the latter as a disciple by his mere declaration to that effect, without 
actually surrendering at the feet and offering personal service. 


€ larg, aa ated ala Araentda vw AART en, sa faada: 
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8. He (the king) said: "O Gautama, as your paternal grandfather, 
do not be offended (with us). Before this, this knowledge never 
remained with any brahmana; but | shall instruct it to you for who 
can refuse one speaking thus". 


It was a humiliation to the learned Aruni, to become a student of 
the king. Aruni had realised his ignorance. The king, therefore, 
thought that Aruni would have been sore at heart. And he said to 
Aruni, by way of appeasing him, that the paternal grandfathers in 
both their families had no occasion for any such misunderstanding 
and consequent disagreement among themselves and that he 
must also keep up that tradition and continue the good and happy 
relation between them. Then he revealed the fact that this 
particular vidya, meditation, had all along been with the kshatriyas 
alone and that it had never gone to a brahmana till that time. But 
circumstances having arisen in such a manner that he had to 
communicate the vidya to a brahmana, he gladly agreed to do so. 


art d AAs Naan, anaa Va AAA, RAN YA, Herta, 
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9. Verily, that world (heaven), O Gautama, is fire. The sun alone is 
its fuel; the rays (are its) smoke; the day (is its) flame, the directions 
(are its) embers; the intermediate quarters (are its) sparks. In that- 
in this fire-the gods offer faith. Out of that offering, king soma 
(moon) is born. 


The king starts instructing Aruni. He first takes the fourth question: 
"after how many oblations are offered, the watery portion rises up 
and assumes the human form?" When the answer to this question 
is clearly grasped, the answers to the remaining four could be 
easily understood. 


The question itself is couched in sacrificial language. The vedas 
tell us that the whole creation of the universe is a great sacrifice. 
Even as the various factors involved in ritualistic sacrifice such as 
the performer, his wife, the priests, the fire, the oblations, the 
results and so on, are interconnected, in the universal sacrifice of 
creation of the cosmos, the several constituent factors are 
inextricably interrelated with one another. It is the absence of the 
knowledge of this inter-relation that is the cause of bondage and 
suffering. No event in this vast creation, be it the most insignificant, 
can be isolated from the rest of the events that take place here. In 
the ritualistic sacrifice, the various parts of the sacred fire such as 
fuel, smoke, flame, embers, sparks and the oblations offered, are 
mutually inter-connected among themselves and they jointly 
produce the result of the sacrifice which also stands connected 
with the rest. This is the case with the creation of the whole 
universe. Creation is a single process in which birth and death 
together with all that happens in between them are not isolated, 
disconnected events as we imagine in our ignorance. If we know 
the cause of birth and death, we would be released from their 
clutches. How is a child born? The grossest form of the knowledge 


of this subject is that it is born from the womb of the mother out of 
the combination of the sperm from the father and the ovum from 
the mother. This is binding knowledge, because it is partial and not 
the whole truth. The real fact is that not only the father and mother 
are involved in the birth of a child, but the whole universe is in 
action in this apparently simple and common incident. This is the 
fact in the birth of all beings, both the so-called sentient and the 
insentient. This is the fact that is to be known through panchagni 
vidya, the meditation on the ‘five fires' described in this section of 
the Upanishad. 


In this meditation on the ‘five fires', the heaven is to be meditated 
upon as the first fire. Some similarities to help meditation are given. 
Fire is symbolic of sacrifice performed through contemplation. The 
fuel for this fire of heaven is the sun, because it illumines the 
heaven. The rays emanating from the sun is to be meditated as the 
smoke arising from the fire of heaven. The four directions - the 
north, east, south and west-are the cinders. The similarity for 
contemplation is that both are devoid of heat and light. The 
intermediate directions - the north-east, south-east, south- west 
and north-west - are the sparks as both are scattered. In the fire of 
heaven, gods such as indra, agni, varuna and others who are the 
cosmic counterparts of the organs of sense and action in this body, 
offer 'faith' as oblation. And out of this, arises 'king Soma’ or moon- 
god. The word ‘faith’ should not be literally interpreted, as it is not 
capable of being taken out and offered as oblation in fire. 
Scriptures equate water with faith: "sraddha va apah-faith is verily 
water". Therefore, it can be interpreted as the liquid oblations 
which predominate in water. Further, it is faith which leads to the 
performance of sacrifice which causes rainfall. Going deeper into 
the subject, we can say that all our actions are like oblations in the 
cosmic sacrifice. They are not impotent, but capable of influencing 
world events. If we co-operate with the divine law, our actions 
become a sacrifice. Every action produces what is called in vedic 
language apurva, the invisible form of the result of action. There 
are subtle vibrations which in proper time take gross and palpable 


form. These are termed ‘faith’. The totality of one's apurva rises up 
to the heaven at the time of death of this body. This is the oblation 
of ‘faith’ in the fire of heaven. Out of this sacrifice arises a new type 
of subtle body, a nectarine body fit enough to enjoy the higher 
worlds. This is expressed in symbolic language as the birth of ‘king 
Soma’. The term soma also means nectar. So what happens is that 
a man who does meritorious deeds and leads a virtuous life, rises 
up after leaving the physical body, assumes a subtle body in the 
heavenly worlds, enjoys the results of his karmas and is reborn 
when those results are spent up. 
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10. Verily, O Gautama, parjanya (god of rain) is fire, year is its fuel, 
the clouds (are its) smoke, lightning (is its) flame, thunderbolt (is 
its) embers, the rumblings (are its) sparks. In that-in this fire-gods 
make offerings to king Soma. Out of that offering, rain is produced. 


The realm of god parjanya, god of rain, is grosser than the 
heavenly world referred to in the previous mantra. When the fruits 
of the karmas which raise the jiva to the heavenly world are 
exhausted, the force of the next batch of the fructifying karmas stirs 
up the world of parjanya into activity. This is also a sacrifice, and 
the mantra says that the fire for this sacrifice is parjanya. That 
division of time called year which revolves with its parts, is the fuel 
for this fire as it causes rain, even as fuel kindles fire. The clouds 
are its smoke, as both appear alike. Lightning is its flame, as both 
are bright. Thunder is its ember. The similarity is that the former 
appears after lightning and the latter after flame. The rumbling 
sounds of the clouds are the sparks, both being numerous and 
scattered. The gods offer in the fire of parjanya, the oblation of 'king 
Soma’, the nectarine body which arose from the previous sacrifice. 
And rain is the result that comes out of this second fire. The subtle 
potencies of the actions of the jiva left after enjoyment in the 


heavenly worlds, now get mixed up with the five subtle elements 
of water and the rest. We get rain from the gods to whom we offer 
oblations in the sacred fire of parjanya. We give and then take. This 
is the general rule. parasparam bhavayantah - says the Gita. What 
we have parted with in charity and in other similar good karmas, 
comes back with compound interest, as it were. Rainfall is not an 
isolated act which has nothing to do with our conduct in life. We 
are all connected with the fall of rain. Unless there is harmony of 
understanding and action with the divine law, nature will withdraw 
our requirements among which water is perhaps the most 
important. The rainfall is a universal phenomenon. The jiva comes 
down in the form of water falling from the heaven. 


aa à Ats Paan, dee AA aiAd, ARAA: wR, 
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11. Verily, this world is fire, O Gautama. The earth alone is its fuel, 
fire (is its) smoke, night (is its) flame, the moon (is its) embers, the 
stars (are its) sparks. In that-in this fire-the gods offer rain. Out of 
that offering, food is produced. 


This is the third sacrifice wherein the product of the previous 
second sacrifice, viz., jiva in the form of water is offered as oblation 
and out from it arises food. From the liquid form of water, the jiva 
enters into the solid form of some grain like paddy, wheat, barley, 
etc., or any other vegetable food. The fire here is this world, the 
abode of all beings where they are born and where they experience 
the results of past unspent actions. For this fire, one should 
meditate earth as its fuel for just as fuel feeds fire, earth feeds the 
whole world. The ordinary fire is the smoke arising from the fire of 
this world, for both arise from their common source which is the 
earth. Night is the flame of the sacrificial fire. Night and day are the 
obverse and reverse of the same coin, as it were, and are the result 
of the rotation of the earth on its axis. So night comes out of earth, 
as flame comes out of fuel. The moon is its embers. The moon 


appears as though from the night and the embers from the flame. 
This is the similarity for meditation. The stars are to be 
contemplated as sparks arising out of the fire, based on their 
similarity in their shining appearance, being numerous and 
scattered. 
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12. O Gautama, man is verily the fire, the open mouth is its fuel, 
the vital power (is its) smoke, speech (is its) flame, the eye (is its) 
embers, the ear (is its) sparks. In that in this fire-the gods offer 
food. Out of that oblation seed is produced. 


Man is the fourth sacrificial fire into which the oblation of food is 
offered out of which arises the seed or semen. His open mouth is 
the fuel. The resemblance is that man shines through speech and 
study of scriptures uttered by the mouth, even as fire shines forth 
with fuel. The prana, the vital force, is its smoke. Even as smoke 
rises upwards from fuel, prana rises upwards from the mouth and 
hence prana is to be contemplated in this sacrifice as the smoke 
rising from the fire. Speech is its flame. As flame reveals objects, 
speech also reveals its objects. This is the similarity to help 
meditation. The eye is the embers, because both are receptacles 
of light. The ear is its sparks. Just as sparks fly off to different 
directions, the ear extends to all directions to receive the sounds. 
In this fire of man, the form of the vital force, the organs which are 
gods offer food as oblation causing the rising up of the seed. 


aT at ARAARA; aca Sea Ud aAA, aati YA, ANTA, 
Ferd: PAA ASTIN, AAA AFAN, AAAA RAA 
cat tat Seata; aen gÀ Feu: Aaa, a aA arassiata, 
aa aa AAAA 


13. Woman, verily, is fire, O Gautama. The hip portion is verily her 
fuel, the hairs (are its) smoke, the womb (is its) flame, the sexual 
act (is its) embers, the fits of enjoyment (are its) sparks. In that-in 
this fire-the gods offer seed. Out of that offering man is born. He 
lives as long as he is destined to live. Then (he) dies. 


The depositing of the seed by man in woman is to be contemplated 
as a sacrifice. Then, it loses its animal aspect as something 
obscene to be hidden from others. It acquires divinity and plays its 
part in the cosmic creation. Divinising this act through rituals 
followed by vedic mantras is even now prevalent on the first 
consummation of the marriage. Here, it is purely meditation on the 
sexual act as a part of the cosmic creation by the Creator. 


In this manner, described in mantras 9 to 13, water designated as 
‘faith’, the apurva or the subtle form of the karmas, offered in the 
fires of heaven, the god of rain, this world, man and woman, 
gradually becoming grosser and grosser, from faith to the ethereal 
body called here as moon, then rain, then food and lastly seed, 
becomes the cause of birth of man. This is the answer to the fourth 
question. This man, thus born, lives as long as he is to live 
according to the results of his past works, on the exhaustion of 
which he again dies and undergoes the same process of going up 
to the heavenly world and from there assuming grosser forms 
becomes the foetus in the womb of the mother and is born again. 


aAA Ried, aena aa A, Acad, gat eA: 
Asada cat: Ter Seat; AA sect Fes aeaa: 
BHaia ey 


14. Then (they) carry him to the (funeral) fire. The fire alone 
becomes his fire, the fuel (his) fuel, the smoke (his) smoke, the 
flame (his) flame, the embers (his) embers, the sparks (his) sparks. 
In that-in this fire-the gods offer the man. Out of that offering, the 
man arises shining. 


When the man thus born through the ‘five fires’, dies at the end of 
his allotted period of life, he is carried to the funeral ground for 
cremation done with the last rites. The well known fire used there 
for burning the corpse, is the fire for this final sacrifice. The ordinary 
fuel is the fuel. Similarly, the smoke, flame, embers and sparks are 
those that come out of the fire that consumes the body. In this fire, 
the gods offer the man as the last oblation. Out of this offering, the 
man rises radiant, because he has been purified by all the rites 
performed from the time of conception in the womb of the mother, 
up to the funeral ceremony. These are called samskaras which are 
twelve in number according to Manu and sixteen according to 
some others. 


q a vadaag: A aah sod seen Bes, AsH A, 
3FASIse:, HEA STAT aTA, 
STATA AOATTaS acy Ula: AR ATAPA, 
daaa, Meaga, Aedegae wet Ate VeA 
seanda TAA, A AY AAA WW: Waal dafed; AT A 
Genta: | 8s ll 
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15. Those who know this as such and those others who worship 
and meditate on satyam with faith in the forest reach his flame, 
from the flame to the day, from the day to the bright fortnight, from 
the bright fortnight to the six months in which the sun travels 
northwards, from the months to the world of gods, from the world 
of gods to the sun, from the sun to the lightning; a mind-born 
purusha coming takes those lightnings to the worlds of Brahma. 
These great ones live for many cycles in those worlds of Brahma; 
to them there is no return to this world. 


This and the succeeding mantra consist the answers to the 
remaining four questions. Those among the householders who 
know this vidya and those vanaprasthas who live in the forest and 
practise meditation on satya-brahman, hiranyagarbha, go through 
the northern path, the path of light. Here also, as elsewhere in the 


Upanishads, 'those who know' does not mean those who have 
read this part of the Upanishad and understood its meaning. 
‘Knowing’ in such contexts means living. Those who live a life in 
accordance with the truth revealed by the upasana, practising 
meditation, attain the results mentioned herein, viz., attainment of 
the world of hiranyagarbha, here called brahmaloka. 


The northern path is described. Each stage mentioned here as 
flame, day, bright fortnight etc., refer to the particular deity 
presiding over it. These deities are the different planes or realms 
through which the consciousness of the meditator rises, as the 
degree of purity or illumination increases with the intensity and 
depth of meditation practised. Throughout the path, there is 
illumination, as symbolised by bright objects such as flame, day, 
bright fortnight, lightning and so on. This is the reason why it is 
called the path of light. When he reaches the realm of lightning, 
when his consciousness has risen up to a very high degree of 
perfection, divine help manifests itself in an intense form to take 
him to still further heights. This is symbolically expressed by the 
statement that a mind-born being comes and leads him on to the 
world of Creator. Some say it is his spiritual preceptor that comes 
to his help and others would say it is God himself coming in the 
form of a person. All these are different ways of expressing the 
same fact of the mysterious divine manifestation at the last stages 
of his march towards the Goal. Now, the aspirants, it is stated, are 
taken to the world of hiranyagarbha. There are not many worlds of 
hiranyagarbha, but the plural 'worlds' is used to refer to the higher 
and lower planes of the world of hiranyagarbha attainable through 
different grades and intensity of meditation. Those who reach this 
world live there for the life time of hiranyagarbha, which the 
scriptures say is many human cycles or kalpas, at the end of which 
period they attain ultimate liberation along with hiranyagarbha. 


xy ù Gat aAa ave epoca A yanar A, 
Ra vid, Asa: Ader, Adelaredesa, A deg MN 


aaaea; AT al acwadea*taAaranreraAtasicged, 
sTARMEaTA; aAA, Gee: yada; A Gadd meae ated, 
q Yet: peA gated, aA AmA aed Haren: A 
tadaa Rade, 3a UT vdt weet a faged Fier: vasa aa 
Gran lee Il 


Ista ormara afadra MEATA Il 


16. Then, those who attain the worlds through sacrifices, charity 
(and) austerity, go to smoke, from smoke to night, from night to the 
dark fortnight, from dark fortnight to those six months in which the 
sun goes southward, from months to the world of manes, from the 
world of manes to the moon. They reach the moon (and) become 
food. There the gods eat those as the priests drinking the shining 
Soma Juice (saying as it were) 'do flourish, do dwindle’. When their 
that (the result of past works) is exhausted, then (they) go to this 
ether verily, from ether to air, from air to rain, from rain to earth. 
They coming to earth become food. They again are offered in the 
fire of man, thereafter in the fire of woman (from where) they are 
born (and perform sacrifices) with the desire to go to (other) worlds. 
Thus alone they rotate. While those who know not these (two) 
paths, (become) these worms, moths having biting nature. 


While the previous mantra described the result of meditation on the 
panchagni-vidya, as the attainment of gradual liberation, rising 
step by step in the level of consciousness, this mantra gives the 
results of those who perform only ritualistic karmas without 
meditation, and of those who do neither but lead their lives like 
animals. 


Those who do only virtuous karmas, who are ignorant of the truth 
behind creation, go by the southern path, the path of darkness or 
the path of the manes which take them up to the world of manes 
only and not to the higher realms. They first go to the smoke. This 


and the subsequent stages which are portrayed as black and dark, 
symbolise ignorance and the resulting desire and action which 
predominate in these persons. There is no illumination anywhere 
in this path, which signifies the absence of knowledge of truth. 
From smoke they go to night, then the dark fortnight and the 
southern solstice. From there, they do not go to the year like those 
who travel through the northern path, but go to the world of the 
manes and then to the world of the moon. As masters are said to 
enjoy their servants, the gods are said to enjoy these jivas. Food 
is a source of enjoyment for beings. They are, therefore, said to be 
food for the gods. It is said that even as in ritualistic sacrifice the 
priests enjoy by drinking the 'Soma' juice at intervals, the gods too 
enjoy these jivas who have now new subtle bodies and who serve 
as materials of luxury to the denizens of these worlds. These jivas 
are also rewarded for their meritorious works done. They have no 
equality with the gods there. They do not have the citizenship of 
that world. We may say that they are like the visa holders who stay 
for a fixed period in a foreign country and return at the end of that 
period to their own country. When the results of their good karmas 
get exhausted, they are sent out of that world. Now the return 
journey is through ether, air, rain, earth, food, man and woman. 
The jivas identify themselves with each of these, become grosser 
and grosser. Once they enter the grosser realms, they do not know 
what happens to them, until at last entering the womb of the mother 
and developing into the human body identifies with that body. 
People who have to their credit meritorious karmas are born in 
good circumstances and those who have evil karmas on the point 
of fructification, take birth in wombs of parents suffering from 
poverty and disease and they also suffer likewise. 


Those people who do neither meditation nor virtuous karmas, but 
lead a sense life, eating and drinking, sleeping and procreating like 
the animals, go through neither the northern nor the southern path. 
They are born as little creatures such as insects, moths, worms, 
flies, mosquitoes, locusts, gnats and the like destined to be born 


and to die again and again. Once the jiva is caught in this group, it 
is very difficult to come out. 


Because of the cyclic movement of the jivas belonging to the three 
classes referred to above, the worlds do not get filled up. This is 
the answer to the third question. The fifth question regarding 
means of attainment to the two paths, the path of the gods and the 
path of the manes, has been answered in mantras 15 and 16, as 
the Knowledge of the panchagni-vidya and mere performance of 
meritorious deeds, respectively. In the description of the two paths 
consists the answer to the first question, regarding the place where 
people who die diverge. Those who follow the path of gods take to 
the flame and the others who follow the path of the manes take to 
the smoke. It is here they diverge. The second question as to how 
they return to this world, also has been answered, by saying that 
they pass first the ether, then rain, earth, man and woman. 


Summary 


To summarise this second section of the last chapter, we get here 
a concise picture of what is known as panchagni- vidya, meditation 
on the five fires. The Chhandogya Upanishad also gives the same 
meditation with certain minor alteration here and there, in sections 
iii to x of chapter V. In describing the result of the meditation known 
as upakosala-vidya also, Chhandogya Upanishad gives an 
account of the path of the gods in mantra IV-xv-5. This meditation 
helps us to free ourselves from the erroneous thoughts and 
actions. Ignorance of the law of the universe, the divine law, is the 
cause of suffering. Therefore, we are taught here, through the very 
common incident of the birth of a child, the process of cosmic 
creation, as a whole. The Upanishad tells us that creation of the 
universe is a sacrifice. All our actions are oblations in this universal 
sacrifice. Even as each limb of the body performs its allotted work 
not for its own sake, but for the person of whom it forms a part, and 
the purpose of the work is beyond itself, so is the case with the 
great sacrifice identified with the creative process. This concept of 
an all-comprehensive approach and the knowledge of the inter- 
relatedness of the parts of the universe, is the central point 


intended to be brought out through this meditation. This meditation 
leads transcendence. From the greatest being down to the 
smallest creature, creation starts with vibration, not in this world, 
but in the highest realms called the heavens. The cause of the 
vibration is not a single one isolated from the rest of the universe. 
The causes for the creation of every being, are a series of links 
making a circular chain. Though all the links of the chain appear to 
contribute to the birth of an effect, it is the first cause that is the real 
cause which pushes itself to the lower levels where alone they 
become visible to our senses. Then they are known and felt by us. 
The subtler causes and the first cause are not known, and 
therefore, not felt and we remain ignorant of it. We often say that 
something is right and some other thing is wrong, from the report 
of the senses. This is due to our ignorance of the causes in the 
subtler realms. This meditation takes us to the highest heavens for 
explaining the apparently simple incident of the birth of a child. The 
creation of the universe described in the scriptures is not to be 
considered as a historical incident that took place at some time in 
the past and at some place in space. It is the unique methodology 
of the scriptures to help meditation in order to realise the 
homogeneous undivided essence that is the nature of this 
universe. One who knows and lives a life according to the 
knowledge imparted through this vidya, a life spiritual, knowing the 
first cause and the subsequent subtler causes in the process of 
creation, is not tainted by any action that he does. 


Thus Ends the Second Section Entitled 


Karmavipaka-Brahmana in the Sixth Chapter 


SECTION Ill 
SRIMANTHA-BRAHMANA 


This section inculcates a ceremonial sacrifice called Srimantha 
which, if literally translated, would mean ‘paste for prosperity’. This 
is a rite performed by the householders for the purpose of attaining 
material wealth in a harmless manner. This and the next section 
relate to mystic rituals which are performed by those leading a 
household life for attaining worldly prosperity in the form of wealth 
and progeny. Their inner spiritual significance cannot be grasped 
without initiation into these secrets by one's spiritual preceptor. 


Ga: HAA AENA, 3AA SAAT Yas 
aaaea scdiqrat ha TAG at Tales Po HAA 
qaae wires wRedatgdissst Hepa TAT 
ARTA Hew AAT seria | 


Uded! aA sede Rad Calf OIE PAA, 
qs ATI SA, a AT Gta: ad: PAAA — FATET | 
a faxed agads faencft sa, 

a ca FACT UAT Got WUT ASA-LaTeT I? 


1. He who desires to attain greatness offers oblations in a sacrifice, 
on an auspicious day, in the bright fortnight and under a male 
constellation, during the northern solstice, after taking the vow of 
upasad for twelve days, collecting in a cup or bowl made of 
udumba wood all herbs and grains, sweeping and plastering (the 
ground), bringing in the fire, spreading the kusa grass, purifying the 
offerings in the prescribed manner and interposing the mantha and 
chanting the following mantras: "O fire, to those gods under you 
who adversely frustrate people's desires, | offer (their) share. They 
being satisfied, may fulfil all my desires-svaha! To that all- 
accomplishing goddess who turns out spiteful under you, 


assuming herself as the support for all, | offer the stream of ghee- 
svaha!" 


TAA Tale, AOSTA FRA ge Aà Haaa A; WoT 
raer, aAA agea ge AÀ Haaa; À FAET, 
aao aga ge AÀ eA, ways Tale, AIG 
eea ga AÀ daaa; AT FAET, AAAA 
cae gea AÀ Haaa A; AAA Cae, MÀ Fage 
gear Hel Haaai; aÀ nA Scat AÀ aAA 
2 ll 


2. Offering oblations in the fire chanting 'svaha to jyeshtha (the 
eldest)’, 'svaha to sreshtha (the greatest)’, he drips the remaining 
portion adhering to the ladle into the paste. Offering oblations in 
the fire chanting 'svaha to the prana (vital power)’, 'svaha to the 
vasishtha (the chief)’, he drips the remaining portion adhering to 
the ladle into the paste. Offering oblations in the fire chanting 
‘svaha to vak (the organ of speech)’, 'svaha to pratishtha 
(steadiness)'’, he drips paste. Offering oblations in the fire chanting 
'svaha to chakshu (the eye)’, 'svaha to sampad (prosperity)', he 
drips... paste. Offering oblations in the fire chanting 'svaha 
to srotra (the ear), 'svaha to ayatanam (abode), he 
o L o E paste. Offering oblations in the fire chanting 'svaha 
to manas (mind)', 'svaha to prajati (that which has the attribute of 
generation)’, he drips............... paste. Offering oblations in the fire 
chanting 'svaha to retas (the organ of generation)’, he drips the 
remaining portion adhering to the ladle into the paste. 


FAT Taal Fea AÀ UEAAAaAAA; MAT FRA Sea 
Het Haaa; Fy: Tact Scat Ae Haaa; AA: 
taeda Fal Het HAAA: Ca: FAA cat Hee 
daadaa; ya: td: Fae cal Aù Wada: 


FEA FaR Fea Ae UCATHAAAA, A FAAA Scar 
Het daana; FATT FA Fal AeY daaa, 
aasad Fag cal Het daaa, Taras Tareas 
eat Ae deaa; wale tagcat ge AÀ 
CAIAAAA A; TATAS FAA Fea AeA HAAA N I 


3. Offering an oblation in the fire chanting 'svaha to agni (fire)', he 
drips the remaining portion adhering to the ladle in the paste. 
Offering an oblation in the fire chanting 'svaha to soma (moon)' he 
rips........... paste. Offering an oblation in the fire chanting 'svaha 
to bhuh (earth), he drips.......... paste. Offering an oblation in the 
fire chanting 'svaha to bhuvah (sky) he drips............... paste. 
Offering an oblation in the fire chanting 'svaha to svah (heaven)', 
he drips........ paste. Offering an oblation in the the fire chanting 
'svaha to bhurbhuvahsvah (earth, sky and heaven), he 
Orips.......... paste. 


Offering an oblation in the fire chanting 'svaha to brahmana’' he 
drips......paste. Offering an oblation in the fire chanting 'svaha to 
kshatriya’, he drips................. paste. Offering an oblation in the fire 
chanting 'svaha to bhuta (past)', he drips .......... paste. Offering an 
oblation in the fire chanting 'svaha to bhavishyat (future)’, he 
drips.......... paste. Offering an oblation in the fire chanting 'svaha to 
visva (the universe)’, he drips .....paste. Offering an oblation in the 
fire chanting 'svaha to sarvam (all)', he drips......... paste. Offering 
an oblation in the fire chanting' 'svaha to prajapati (Creator)', he 
drips paste. 


AAAA - AAAA, Saa, PIAA, SEAIA, VAHAAN, 
saaa, mA HAAA, ARA, IRA, AAA, 
SATA, AUAA, Hafs AA Iy I 


4. Then (he) touches it (the paste which is identified with the 
cosmic prana, chanting the following mantra): "You are moving (as 
the vital power), you are burning (as the fire), you are infinite (as 
Brahman), you are firm (as the sky), you are the combiner of all, 
you are the sound, him and chanted as him (by the prastotr in 
sacrifice). You are the udgitha and chanted (by the udgatr), you 
are recited (by the adhvaryu) and uttered back (by agnidhra). You 
are fully bright in a wet cloud, you are all-pervading and powerful, 
you are food (as the moon) and effulgent (as the fire), you are 
death and you are the absorber of all". 


IAS A-AA, MAR a AR, E R MANASA: A AT 
Anas AA PAAA is I 


5. Then, (he) takes it ((the vessel containing the paste, chanting 
the following mantra): "(You as the vital power) know all; (we) know 
(only) a little of your greatness. It (the vital power) certainly is the 
king, the controller, the lord. May he make me the king, the 
controller, the lord." 


Idaa — aAA | AY a RAA, AY nA 
feta: | med: aee: a: Carer! sat cara ANAR | AY 
ArATAIES:, AVA Lot: | AY Gane a: Tar | sa: FETI 
faa at a: Aad | Aye aA: AYA seq a | 
medial Aag a: | ta: Tare | Bat a mAg, adie 
AYA, sede HÅ AAAA AAA: FA: FAET, Seed aF oh 
yama aAa US NT: ARARA: menaa AoA- ARNAR- 
sadaa a ATA il & il 


6. Then, he sips it (the paste, chanting thus): "The effulgent sun is 
worshipful, the winds blow sweetly, the rivers shed nectar, may the 
herbs be sweet to us,-svaha to the earth! (We) meditate on the light 


of the effulgent being. May the nights and days be sweet, may the 
earthly dust be sweet, may heaven our father be sweet,-svaha to 
the sky! May he direct our intellects, may the soma creeper be 
sweet to us, may the sun be sweet, may the directions be sweet to 
us, — svaha to heaven!" (Then he) repeats the whole savitri 
(gayatri) and the whole madhumati (and says) thus : "May indeed 
be all this—svaha to the earth, sky and heaven". At the end, he 
drinks (all that remains), washes (his) hands, lies behind the fire 
with (his) head to the east. In the morning he pays his obeisance 
to the sun (saying): "You are the one lotus of directions, may | be 
the one lotus of men". Coming as he went, he sits behind the fire, 
repeats the line of teachers. 


d aaan ARMAS maeaea AA FATT, 
AA a vst ash e ANA, IANT: Wey: TAA 
Io Il 


7. Uddalaka, son of Aruni, imparting this to his pupil Yajnavalkya, 
the Vajasaneya, said thus : "If any one sprinkles it (paste) even on 
a dry stump, branches would grow and leaves would sprout 
(therefrom)". 


AA a vst ash caret ANAA, aeSora:, ARA: TAA 
Ic l 


8. Yajnavalkya, the Vajasaneya, imparted this to his disciple 
Madhuka, the son of Paingi, and said thus: "If any one sprinkles it 
(paste) even on a dry stump, branches would grow and leaves 
would sprout (therefrom)". 


Uae ed AY: Agaa AAs AAA secdiara, AA J 
Vat Uh Tait ANAA, ARSE: Wey: Foren il e ll 


9. Madhuka, the son of Paingi, imparted this to his disciple Chula, 
the son of Bhagavitta, and said thus: "If anyone sprinkles it (paste) 


even on a dry stump, branches would grow and leaves would 
sprout (therefrom)". 


Va Sa Te ARNa HAMA eda Secalara, HA 
a Vat ash aut ANAA, AA GIT:, WET: Terence ko 


10. Chula, the son of Bhagavitta, imparted this to his disciple 
Janaki, the son of Ayasthuna, and said thus : “If any one sprinkles 
it (paste) even on a dry stump, branches would grow and leaves 
would sprout (therefrom)". 


Va ga SAARI: AAA Asada SFANTA, 
at a va ash Tait ANA, ARSSra, Wey: TAA 
eel 


11. Janaki, the son of Ayasthuna, imparted this to his disciple 
Satyakama, the son of Jabala, and said thus : “If any one sprinkles 
it (paste) even on a dry stump, branches would grow and leaves 
sprout (therefrom)". 


UAH ga UAHA sA AA secalara, AA A Vet Wh 
cant ANA, ARSE, Wey: TRAA; aAa 
aard AA a TAT Il 2R Il 


12. Satyakama, the son of Jabala, imparted this to his disciples 
and said thus: "If any one sprinkles it (paste) even on a dry stump, 
branches would grow and leaves sprout (therefrom)". One must 
not impart this to one who is not a son or not a disciple. 


ager Aa- ga: AFTAN, AFN FEA:, 
great SAAN; ae mA A safer — ART- 
aRar Aag MYART ARRET Beard Gelheea; 
aeea Ry ga AAA, AA AA I3 


Sit sorana qt MEATA I 


13. Four (things) are of udumbara wood: the sacrificial ladle is of 
udumbara wood, the cup is of udumbara wood, the sacrificial fuel 
is of udumbara wood, the two churning rods are of udumbara 
wood; cultivated grains are ten in number: vrihi (rice), yava 
(barley), tila (sesamum), masha (beans), anu (millet), priyangu 
(panic seed), and godhuma (wheat), and masura (lentils), and 
khalva (pulse), and khalakula (vetches). Having ground them, he 
mixes them with curd, honey and ghee and offers with ghee. 


Summary 


One who is qualified for the performance of vedic rites and who is 
desirous to acquire wealth and thereby become great, should 
perform this ritual called mantha or srimantha. mantha is the paste 
prepared by powdering ten cultivated grains enumerated in mantra 
13, or more if possible. As many as could be procured should be 
included, excluding those which are declared unfit for sacrificial 
use. The powder thus prepared out of these grains should be 
mixed well with curd, honey and clarified butter and made into a 
paste. The ladle, the bowl, the fuel and the two mixing rods in this 
rite are to be made of udumbara wood. The day selected for the 
performance of this mantha rite should be an auspicious one, in 
the bright fortnight, under a male constellation, during the 
uttarayana, the six months during which the sun is seen moving 
northward. The performer should live on milk during the preceding 
twelve days. The ground should be swept and plastered and the 
other articles of use in the sacrifice should be purified in the 
prescribed manner. The oblations are made to the deity of fire and 
all those under fire, the prana, the organ of speech, the eye, the 
ear, the mind, the organ of generation and that which has the 
attribute of generation, the moon, the earth, the sky, the heaven, 
the brahmana, the kshatriya, the past, the future, the universe, the 
all- and the creator. Then the Supreme Being is eulogised. The 
remnant of the paste in the bowl is taken in by the performer, in 
four instalments, with the chanting of the three feet of the gayatri 
separately, and the full gayatri mantra. He should wash his hands 
and lie behind the fire with his head to the east. In the morning, he 


should salute the sun-god and repeat the line of teachers of this 
ritual: Uddalaka, Yajnavalkya, Madhuka, Chula, Janaki, 
Satyakama and his disciples. 


Thus Ends the Third Section Entitled 


Srimantha-Brahmana in the Sixth Chapter 


SECTION IV 
PUTRAMANTHA-BRAHMANA 


This section lays down the details of the putramantha rite, a rite by 
the performance of which, one who knows the meditation on the 
vital force and has performed the ceremony of srimantha dealt with 
in the just preceding section, will get a gifted, worthy son who by 
the manner of his conception, birth and by his good qualities, will 
help to achieve meritorious worlds both for himself and for his 
father. The householders are to conceive the sexual act as 
vajapeya rite. 


Us à Hote Gad Ta: gA srg aAa: AA gA, 
TST Poi, Hele FET:, JEFF YA: Il? 

1. Verily the earth is the essence of these beings, water (is the 
essence) of the earth, plants and herbs (are the essence) of water, 
flowers (are the essence) of the plants and herbs, fruits (are the 


essence) of the flowers, man (is the essence) of the fruits (and) the 
seed (is the essence) of man. 


a g uomaa, Seales aA peaa; a aa aga; aT 
geat Sed; AINAAAY SUR; A VA Wad DAMA 
Ud PAGINA, AAMA, |? Il 


2. prajapati (the Creator) thought thus: "Well, for it seed) | shall 
make an abode." He created the woman. Having created............. 
he performed the sexual act. 


cea deere, AA ale, aarersaclairaet wea: - at ase; 
a Adel g à aAA AAAS Atal aA, maaa atl Haier 
a vd Aaaa atic; ser A gpd qgrd;, JA A 
ganfan afc, IA Teas: gpd gso I I 


3. The various parts of the woman's organ of generation should be 
considered as accessories of the vajapeya sacrifice, such as the 
sacrificial altar, the kusa grass, the two pieces of stone for 
extracting soma juice, the blazing fire of the sacrifice, etc. One who 
knows thus attains the world earned by the performer of the 
vajapeya sacrifice and also merit. But one who without knowing 
this meditation, performs this animal act, loses his merit. 


Vae FAH a aAa sien, wae TA J 
ged Fal wears ARN Aapse, a 
gandai- samen medd, se a sq JAA a SA aT 
Yd: fhead ly ll 


4. Uddalaka, son of Aruna, a knower of that-this (meditation) — 
verily said to Naka the son of Mudgala; a knower of that-this 
(meditation)-verily said to Kumaraharita; a knower of that-this 
(meditation)—verily said this to many mortals. One who is 
brahmana in name and who does not know this and does the 
animal act or (those) many (who) cause discharge of this seed 
while asleep or in waking, depart from this world emasculated and 
shorn of merits. 


cefarANld, Hel aT AeA 

arda ta: Adae, IAAT: | 

gaat dad aà yataga YAFA: JANT: | 

GR SHIVA BAU PAAA, 
SUMAHSTSOS AAR Fa at stat a fryer ls I 


5. That (discharged seed) should be touched with the hand. Taking 
(a little of it) by the ring finger and the thumb, the place between 
the two eyebrows or the chest should be rubbed. Then he should 


repeat this mantra: "Today my seed which has fallen on the earth, 
which (fell) on the herbs, even that which (fell) on water, | take back 
again, may that seed come back to my organ; may fortune come 
back to me, may the gods residing in the fire replace it in the proper 
place again." 


FY agar eA RAA —AA dat sieaa set afart 
araa; ae a UT EAT Ada, eA 
Baiada ile il 

6. Now, if one sees himself (his reflection) in water he should recite 
(the following mantra): "May there be in me the seed capable of 
producing a son having lustre, renown, wealth and merits". Among 
women she (his wife) is certainly the goddess of beauty. Therefore, 


one should approach her when she has taken her bath after the 
three days of menses. 


a death a ga, HAHAHA A death aad acai 
HAA BCI a Wa auecalawiAd, SRAT A Beal Aer 
zee Sia; saat Va Hale Il Il 


7. If she does not yield, he should persuade her by presentations; 
if she does not give in even then, he should beat her with a stick or 
hand as he likes and utter this mantra: "| take away your fame by 
my manhood and fame". She (becomes) discredited (barren and 
unfortunate). 


a dae ged, gA a N ver sraeneifa; aera 
Ida: Ic I 


8. If she gives in, he should proceed uttering the following mantra: 
"| give you renown by manhood". (Then) certainly (they both) 
become reputed. 


a ufacsccnatd AA, aAA frog, AAT AE way, 
IIFAR MIAA Ad- 

Agasou A, gana ATATA | 

€ aag A, fesataauiAd MANAA AA IS I 

aa mA TH AAA, aAA AA, AAT AG HNA, 
AMAA, Seas A taal La aaa sia; ma Va Hala 
ll go || 


amaA maa, seater aA Yaar Ya sauna; mda safe 
ll ee il 


9,10 and 11. These three mantras describe the sexual act through 
which pregnancy is either caused or not caused. 


Ia aa ae aR: Fad AANA, AAS TOSS, 
AAA ensigedtcal, ARAA: RA: AA: aAA 
gaa - aa afAedselt; wert a ma-a; AA 
AAAs: ganga mA; Aa aAA: grepa 
a 3ac-3refafa AA afActiselt, m a sad - 
amaA; a a w ARa Aapse, 
adafa: WIA; ae AAAA aT AATA, 
AA Haf IRRI 


12. Now if there happens to be an illicit lover for one's wife, whom 
one hates, one should place fire in an unbaked earthen vessel, 
spread the stalks of reed and kusa grass in the opposite direction, 
and in that fire offer the reed tips soaked in ghee as oblation in the 
inverse order saying: "You have sacrificed in my kindled fire, | take 


away your prana and apana-such and such; you have sacrificed in 
my kindled fire, | take away your sons and cattle-such and such; 
you have sacrificed in my kindled fire, | take away your rites 
performed according to the sruti and smrti-such and such; you 
have sacrificed in my kindled fire, | take away your hopes and 
expectations-such and such." He who is cursed by a brahmana 
who knows thus, departs from this world deprived of all sense- 
organs and merits. Therefore, one should not even wish to cut 
jokes with the wife of one who is versed in the vedas and a knower 
of this, for such knower becomes an enemy. 


FY WI AMA fared, ae HAT sagan: sel gT a 
gegara; Aaea sacs AAAA, 183 Il 

13. If anyone's wife is in menses, she should during the three days 
drink from a cup (kamsa). No sudra man or woman should touch 
her. After three nights she should bathe, wear new garments and 
should be made to thresh rice. T According to Acharya Sankara, 


this mantra should precede mantra 6 of this section, for the sake 
of consistency. 


E a gA A Yoel Ad, daada, aing Raa, aia 
qaa asara ARAA; SQaNt aAA Il ey il 


14. He who wishes "a son of fair complexion, to be versed in one 
veda, having the full span of life, should be born to me", should get 
rice cooked in milk and eat it mixed with ghee, along with his wife. 
(Then they) would be able to give birth (to such a son). 


xe a geg A afte: Ay sea, cat daada, 
aama, aeda maA asarana; seat 
aaa Wes Il 


15. And he who desires "a son of tawny or brown complexion, to 
be versed in two vedas, and having the full span of life, should be 
born to me", should get rice cooked in curd and mixed with ghee, 


should eat with his wife. (Then they) would be able to produce 
(such a son). 


Ia a geq A eal ARA ada, Aederaadia, 
agaa A, sled maA asaan; seat 
JAAA IE I 


16. And he who desires “a son of dark complexion, with red eyes, 
versed in three vedas and having the full span of life, should be 
born to me", should get rice boiled in water, and with his wife, eat 
it mixed with ghee. (Then they) would be able to give birth (to such 
a son). 


Ia a gece A Psa sd, aam, Aa 
qaAear asaran Aa; S2 AAA IO 


17. And he who desires "a daughter with learning, to live the full 
term of life, should be born to me", getting rice cooked with 


sesamum, should mix it with ghee and eat it with his wife. (Then 
they) would be able to give birth (to a daughter). 


Ia a g A PsA Aa: AAAA: ANa ara maA 
mAT, addaa, namana, mie marear 
aaran Aaa; SA StetfAard - AAT aTssHHOT AT INCI 


18. And he who desires "to me a son be born who would be a 
scholar reputed, frequenting the assemblies, an eloquent speaker 
of words pleasing to hear, versed in all the vedas, to live the full 
span of life", he should get cooked rice in meat of a bull able to 
breed, and mixed with ghee, should eat it with his wife. (Then they) 
would be able to give birth (to a son as desired). 


UMAGA + CatciarHtddssss Aee FAPA 
AA-AAA TATE, TTA tagr, cara Aas ncaa tane A; 
geata maA, MARMA: Waesiad; eea oof, 3am 


Rac Aia xegaia—stivord faedaats-aiaes EATA, H 
Sa Weal Bea il 22 Il 


19. Now, in the very morning, purifying the ghee according to the 
rules of sthalipaka (a kind of sacrifice) offers sthalipaka oblations 
again and again chanting: svaha to fire, svaha to Anumati, svaha 
to the shining sun, the true creator. After offering, taking the 
remnant (of the cooked food) (he) eats; after eating, (he) gives (the 
rest) to his wife. Washing the two hands, filling the water pot (he) 
sprinkles on her three times that water chanting: "rise from here, 
visvavasu, and seek another blooming wife (who is) with (her) 
husband." 


aAA AA-AAA M ocd, cd M CaAEaATSSA, 
HAARA RFA, cake Ad cay; de Maag, WE Yar 
aarag, gÀ yaa fade sia I 0 I 


20. Then (while retiring) (he) embraces her (chanting): "I am this 
(vital force), you are that (Speech); you are that (speech), | am this 
(the vital force); | am saman, you are rik; | am heaven, you are 
earth; come let us strive together so that we may have the wealth 
of a male child. 


UIA Se fagrratafataerar earargiadh sia, ara favor, 
Asai eva, cael EA ATG | 

sed oA wet aur À | 

aa Oe factrarter, set Ae gaet | 

TH A sacl laaa Tsai 1R? I 


fea sno area AAAA 

d a wat gaa aA Aa Was | 

Genser GA, sar calteaor no | 
qaq sear mat wd aa ae a aAA RRI 


21 and 22. These two mantras describe the sexual act which is to 
be done with the remembrance of Lord Vishnu, the deity of the sun, 
hiranyagarbha and other deities such as sinivali, prathushtuka and 
the presiding deities of directions. 


aaea eee | 

aar arg: GR aAA ada: | 
Val à TH vaq Bela SRT | 
SoHE Fat: Het: AT: TAIRA: | 
aAa fersite aefor Bat Bef 123 I 


23. (He) sprinkles water on the pregnant (wife) (chanting) this 
(mantra) (for safe delivery): "As vayu moves a pond entirely, so 
your embryo may throb with the secundine indeed, may it come 
out of embryo, this is the outlet closed with a bolt covered with 
secundine; may the vital power come out that way with the embryo 
along with the muscle." 


ara AA- 
IARAA TAA: FA TS | 


gee AT èc Wea T yes eT FATET | 
AA miea Acta AA- | 


UPATIANINAA, Teal FAAEA, | 
uftascicrasepafdaaierase ggi alg a: - FA IY I 


24. The son being born, he should bring the sacred fire, place him 
in his lap, put in a metal vessel a mixture of curd and ghee (and) 
offer oblations again and again with that mixture of curd and ghee 
(chanting) thus: "growing in my own house (as my son), may (1) 
maintain a thousand (people), may not (the goddess of fortune) 
depart with children and cattle from this line-svaha! |, through mind, 
offer to you the vital power in me-svaha! In this (sacrificial act), if | 
have done anything too much or too little, may the omniscient, 
beneficent fire set them right and make everything prosperous for 
us-svaha!" 


sae ceo Hoary avsataa fF: wy af ay ya 
HAAA SAAS mA | aed aula, qaed cura, 
Tae SUA, aa: Fa: Bd aA cura | 2 Il 

25. Then, placing (his mouth) on its (the child's) right ear (he should 
utter) thus thrice: "speech speech." Next, mixing curd, honey and 
ghee he feeds (the child) with a strip of gold not obstructed (by 
anything) uttering: "(1) put the earth (rigveda) into you, (1) put the 


sky (yajurveda) into you, (I) put the heaven (Samaveda) into you; 
(1) put all, the earth, sky and heaven into you." 


TUT AA HAA, AAs AA; data degleaHa ATA Haft Il E 


26. Then, he does the child's naming (saying) thus: "You are the 
veda". That is its secret name indeed. 


Utd Faa: erat A ANA: A Leta aafaes: Yar: | 
dat fara aA arartor arcacht aA aad HT | gA IRo II 


27. Then, handing him (the child) to the mother for being suckled, 
(utters the following mantra): "O Sarasvati, your breast which is 
inexhaustible, which is delightful, abundant in milk, full of wealth, 
which is generous, by which you nourish all gods and other beings, 
make that flow here (in this breast) for suckling (the child)". 


MET ARAINA AANA | 
Sara Aaso, de ARaAsilstetc | 
a cd dad Ha, aeaAtedRadisaHxd il gA | 


d a varg, HATA Saray: BHAGAT! SATAY, WRAT Fe PSST 
Wd, aT Aa AAAA- Vdidel MEANT Val SAA gA 
I 2¢ I 


Ista oerna age MEATA, Il 


28. Then (he) addresses his (child's) mother thus: "You are the 
adorable Maitravaruni, you have given birth to a heroic (child); O 
heroic lady, be blessed with heroic children". Of the heroic child 
thus born to a brahmana with this knowledge (they) say: "Verily 
you have surpassed your father; verily you have surpassed your 
grandfather; you have reached the utmost, the highest, through 
splendour, fame and effulgence of Brahman". 


Summary 


We are now at the close of the Upanishad. The subject-matter of 
the Upanishad, viz., the realisation of the Absolute, practically ends 
with this fourth section of the sixth and the last chapter. There is 
however one more section which follows and which enumerates 
the line of teachers. 


It is significant that this putramantha-brahmana, section dealing 
with the ritual combined with meditation for the birth of a heroic 
child, follows immediately the srimantha- brahmana which in its 
turn follows the section on panchagni- vidya. For those 


householders who are seekers after Truth and who live a life strictly 
following the scriptural injunctions on the human aims of dharma, 
righteousness, artha, wealth earned following righteousness, and 
kama, fulfilment of rightful desires with the wealth thus earned, the 
sexual union is transformed from its low, animal, pleasure-seeking 
nature into a religious ritual combined with meditation and chanting 
of holy mantras, for the only purpose of giving birth to heroic 
children. A life led without deviating from the high standards of 
morality and ethics, honesty and integrity, ritual and meditation, 
takes one surely but gradually to the fourth and final aim of 
moksha, liberation from the bondage of this phenomenal 
existence. We have seen that the section dealing with the 
panchagni-vidya, the meditation on the five ‘fires’, in section (ii) of 
this last chapter, explains the five stages of the descent of 
Consciousness, viz., the heavens, the atmosphere, the earth, the 
man and the woman. It expounds, in sacrificial language, the 
manifestation of the supreme Consciousness as this world. The 
birth of a child from the mother is indicative of all births of all beings 
in all species. It is the fifth oblation in the panchagni-vidya, viz., the 
offering of the oblation of the seed in the sacrificial fire of woman, 
that is dealt with in detail in this section. The human mother 
symbolises the ‘cause’ that produces the ‘effect’ which is 
symbolised by the child. Those who know this truth that all beings 
are the manifestation of the cause which is the one, non-dual 
Consciousness, are not bound by their actions and their results. 
Actions become no more individualistic and selfish. They are 
transformed into universal and cosmic incidents. The Upanishad 
exhorts man to make his whole life one of meditation on the divine. 
Life to such a meditator is no more miserable. It is full of divine 
happiness and it takes him further on to the ultimate goal of 
Liberation, the sat-chit-ananda. 


Thus Ends the Fourth Section Entitled 


Putramantha-Brahmana in the Sixth Chapter 


SECTION V 

VAMSA-BRAHMANA 
ae ae: | AAA: areara, area aANT, 
masa mmea, ARTATI: RAJTA, IRENA 
stovacdiyard, rard: RNANA, MRNA: Peara- 
Yad, Peaga: PAAA, AAA arerretyarea 
aada, AAT: AA AEA, PAJA: - 18 
| 


1. Now, (follows) the line of teachers. The son of Pautimashi 
received the knowledge from the son of Katyayani, the son of 
Katyayani from the son of Gautami, the son of Gautami from the 
son of Bharadvaji, the son of Bharadvaji from the son of Parasari, 
the son of Parasari from the son of Aupasvasti, the son of 
Aupasvasti from the son of (another) Parasari, the son of that 
Parasari from the son of Katyayani, the son of Katyayani from the 
son of Kausiki, the son of Kausiki from the son of Alambi and the 
son of Vaiyaghrapadi, and the son of Vaiyaghrapadi from the son 
of Kanvi and the son of Kapi, and the son of Kapi— 


anaaga: TRANG, IRR aaa, ATH: RRA- 
qaei adaga, ága: Aggama, eitseirga: 
aadd Agda dagda: Pibg, PIPA: 


URgaeRa ae: WATT SARNIA, STAT STAN; STAR: 
- MIRI 


2. (The son of Kapi) from the son of Atreyi, the son of Atreyi from 
the son of Gautami, the son of Gautami from the son of Bharadvaji, 
the son of Bharadvaji from the son of Parasari, the son of Parasari 
from the son of Vatsi, the son of Vatsi from the son of (another) 
Parasari, the son of (later) Parasari from the son of Varkaruni, the 
son of Varkaruni from the son of (another) Varkaruni, the son of 
(later) Varkaruni from the son of Artabhagi, the son of Artabhagi 
from the son of Saungi, the son of Saungi from the son of Samkriti, 
the son of Samkriti from the son of Alambayani, the son of 
Alambayani from the son of Alambi, the son of Alambi from the son 
of Jayanti, the son of Jayanti from the son of Mandukayani, the son 
of Mandukayani from the son of Manduki, the son of Manduki from 
the son of Sandili, the son of Sandili from the son of Rathitari, the 
son of Rathitari from the son of Bhaluki, the son of Bhaluki from the 
two sons of Kraunchiki, the two sons of Kraunchiki from the son of 
Vaidabhriti, the son of Vaidabhriti from the son of Karsakeyi, the 
son of Karsakeyi from the son of Prachinayogi, the son of 
Prachinayogi from the son of Samjivi, the son of Samjivi from 
Asurivasin, the son of Prasni, the son of Prasni from Asurayana, 
Asurayana from Asuri, Asuri 


adea, Uatdery Saah, 3AA SONA, 3ST IIAN:, 
3AA: PA: Hfdlayae, asa Aea MEANA, 
aeaaeae s Aaa oa, aaa amo shtaleHeaard, 
BRA, PAT: NeR, T: PAT: PAAA: PAN 
AyfAaTa:, ataoa: aena, meena Fo 
GAY aAa maA Il 3 ll 


3. (Asuri) from Yajnavalkya, Yajnavalkya from Uddalaka, Uddalaka 
from Aruna, Aruna from Upavesi, Upavesi from Kusri, Kusri from 
Vajasrava, Vajasrava from Jihvavat, the son of Badhyoga, 
Jihvavat, the son of Badhyoga from Asita, the son of Varshagana, 
Asita the son of Varshagana from Harita Kasyapa, Harita Kasyapa 
from Silpa Kasyapa, Silpa Kasyapa from Kasyapa, the son of 
Nidhruva, Kasyapa, the son of Nidhruva from Vach, Vach from 
Ambhini, Ambhini from the sun. These white (pure) yajus received 
from the sun are expounded by Yajnavalkya Vajasaneya. 


AUSA: Head, pleat MRA; MRITA PANONA, MAPATO: 
Pse, Pse aed, aes: PA pA 
Tatara, AA MAAFA ERANA, A: PANA: 
WaATe:, WATASEAT:, SEA FAAA, SEA AA: lly il IgA 
IOLA USTH HEAT Il 


ll gSA sosea: I 


4. (Now the line of teachers for the whole Upanishad). It is the 
same up to the son of Samjivi; the son of Samjivi from 
Mandukayani, Mandukayani from Mandavya, Mandavya from 
Kautsa, Kautsa from Mahitthi, Mahitthi from Vamakakshayana, 
Vamakakshayana from Sandilya, Sandilya from Vatsya, Vatsya 
from Kusri, Kusri from Yajnavachas, the son of Rajastamba, 
Yajnavachas, the son of Rajastamba from Tura the son of Kavashi, 
Tura the son of Kavashi from Prajapati (Hiranyagarbha), (and) 
Prajapati from Brahma (the Vedas). Brahma is self-created; 
salutations to Brahma (the Vedas). 


The Upanishad closes with the names of the teachers through 
which this great knowledge has come down, from Prajapati up to 
the son of Pautimashi, from whom it has been further transmitted 
through teachers and disciples to the present day. Salutations and 
obeisance to the supreme knowledge in the form of the Vedas. 


Thus Ends the Fifth Section Entitled 
Vamsa-Brahmana in the Sixth Chapter of the 
Brihadaranyaka Upanishad 
HERE ENDS THE SIXTH CHAPTER 


H Pina: Vira Pieper | 
pier pima piara | 
Wied: Wied: Wied: I 
(For translation and commentary, 


please see Pages 1, 2 and 475 to 477) 
THUS ENDS THE BRIHADARANYAKA UPANISHAD 


APPENDICES 
APPENDIX 1 
THE UPANISHADS 


According to the Muktikopanishad of Sukla Yajur-veda, there are 
as mentioned therein the Rigveda with 21 Sakhas (Branches), the 
Yajurveda with 109, the Samaveda with 1000 and the 
Atharvanaveda with 50, and each Branch has one 
Muktikopanishad further states that emancipation may be attained 
through Mandukya Upanishad alone, and failing which, through the 
ten Upanishads, then the thirty-two Upanishads. Through the study 
of the 108 Upanishads one is certain to attain final emancipation. 
The 108 Upanishads are: 


1. Isa, 2. Kena, 3. Katha-(valli), 4. Prasna, 5. Mundaka, 6. 
Mandukya, 7. Taittiriya, 8. Aitareya, 9. Chhandogya and 10. 
Brihadaranyaka. (These are the ten Upanishads referred to 
above). 


11. Brahma, 12. Kaivalya, 13. Jabala, 14. Svetasvatara, 15. 
Hamsa, 16. Aruni (ka), 17. Garbha, 18. Narayana, 19. (Parama)- 
Hamsa, 20. (Amrita)-Bindu, 21. (Amrita)- Nada, 22. (Atharva)-Sira, 
23. (Atharva)-Sikha, 24.Maitrayani, 25. Kaushitaki, 26. Brihaj- 
jabala, 27. (Nrisimha)-Tapini, 28. Kalagnirudra, 29. Maitreyi, 30. 
Subala, 31. Kshuri (ka), and 32. Mantrika. (These are the thirty-two 
Upanishads referred to). 


33. Sarvasara, 34. Niralamba, 35. Suka-Rahasya, 35. 
Vajrasuchika, 37. Tejo-(Bindu), 38. Nada-(Bindu), 39. Dhyana- 
(Bindu), 40. (Brahma) Vidya, 41. Yogatattva, 42. Atmabodhaka, 
43. (Narada)-Parivrajaka, 44. Trisikhi (Brahmana), 45. Sita, 46. 
(Yoga)-Chuda-(Mani), 47. Nirvana, 48. Mandala-(Brahmana), 49. 
Dakshina (Murti), 50. Sarabha, 51. Skanda, 52. Mahanarayana, 
53. Advaya-(Taraka), 54. (Rama)-Rahasya, 55. Ramatapana, 56. 
Vasudeva, 57. Mudgala, 58. Sandilya, 59. Paingala, 60. Bikshu 
(ka), 61. Maha, 62. Sariraka, 63. (Yoga)-Sikha, 64. Turiyatita, 65. 
Sannyasa, 66. (Paramahamsa)-Parivrajaka, 67. Akshamalika, 68. 


Avyaktha-(Nrisimha), 69. Ekakshara, 70. (Anna)-Purna, 71. Surya, 
72. Akshi-(ka), 73. Adhyatma, 74. Kundika-(khya), 75. Savitri, 76. 
Atma, 77. Pasupata, 78. Parabrahma, 79. Avadhutaka, 80. 
Tripuratapana, 81. Devi, 82. Tripura, 83. Katha, 84. Bhavana, 85. 
(Rudra)-Hridaya, 86. (Yoga)-Kundali, 87. Bhasma-(Jabala), 88. 
Rudraksha, 89. Gana-(pati), 90. Darsana, 91. Tarasara, 92. 
Mahavakya, 93. Panchabrahma, 94. (Prana)-Agnihotra, 95. 
Gopalatapini, 96. Krishna, 97. Yajnavalkya, 98. Varahaka, 99. 
Satyayana, 100. Hayagriva, 101. Dattatreya, 102. Garuda, 103. 
Kali (Santarana), 104. Jabala, 105. Saubhagya-(Lakshmi), 106. 
(Saraswati)- Rahasya, 107. (Bahv) Richa and 108. Muktika. 


Grouping of the Upanishads according to the Vedas: 


The 10 Rigveda Upanishads: 8, 25, 38, 42, 47, 57, 67, 82, 105, 
107. 


The 19 Suklayajurveda Upanishads: 1, 10, 13, 15, 19, 30, 32, 
34, 44, 48, 53, 59, 60, 64, 73, 91, 97, 99, 108. 


The 32 Krishnayajurveda Upanishads: 3, 7, 11, 12, 14, 17, 18, 
20, 21, 28, 31, 33, 35, 37, 39, 40, 41, 49, 51, 62, 63, 69, 72, 79, 
83, 85, 86, 93, 94, 98, 103, 106. 

The 16 Samaveda Upanishads: 2, 9, 16, 24, 29, 36, 46, 56, 61, 
65, 68, 74, 75, 88, 90, 104. 


The 31 Atharvanaveda Upanishads: 4, 5, 6, 22, 23, 26, 27, 43, 45, 
50, 52, 54, 55, 58, 66, 70, 71, 76, 77, 78, 80, 81, 84, 87, 89, 92, 
95, 96, 100, 101, 102. 


Another grouping of the 108 Upanishads 
The 10 Major Upanishads: 1 to 10. 


The 14 Vaishnava Upanishads: 18, 27, 52, 54, 55, 56, 68, 91, 95, 
96, 100, 101, 102, 103. 

The 15 Saiva Upanishads: 12, 14, 22, 23, 26, 28, 49, 50, 67, 85, 
87, 88, 89, 93, 104. 


The 8 Sakta Upanishads: 45, 80, 81, 82, 84, 105, 106, 107. The 
20 Yoga Upanishads: 15,20, 21, 31, 37, 38, 39, 40, 41, 44, 46, 48, 
53, 58, 63, 77, 86, 90, 92, 98. 


The 17 Sannyasa Upanishads: 11, 16, 19, 25, 29, 43, 47, 60, 64, 
65, 66, 74, 78, 79, 83, 97, 99. 


The 24 Samanya Vedanta Upanishads: 13, 17, 24, 30, 32, 33, 
34, 35, 36, 42, 51, 57, 59, 61, 62, 69, 70, 71, 72, 73, 75, 76, 94, 
108. 


APPENDIX 2 

SANTI MANTRAS 
For the Rigveda Upanishads: 
% as A Aaa Aa | Aal A afd wAalsodal AAA 
Uist Aaea A HONEA: | Ad A AT eNA Anean 
aAA | Gea aevaia | aAa | dedtdkadd | 3d 
ATA | HA AFARA | HA GFARA | 3% rea: Mira: iea: 
le ll 


Let my speech be rooted in my mind. Let my mind be rooted in my 
speech. Let Brahman reveal Himself to me. Let my mind and 
speech enable me to grasp the Truth of the Vedas. Let not what | 
heard forsake me. Let both day and night be continuously spent by 
me in study. | think Truth. | speak Truth. May that Truth protect me. 
May that protect the teacher, protect me, protect the teacher. Let 
peace prevail against Adhi Daivic, Adhi Bhautic and Adhi Asuric 
disturbances. Om Peace, Peace, Peace. 


For the Krishnayajurveda Upanishads: 
% ae add | we at arta | We AA maag | asia 
aaan at faafasrag || 34 enfect: ented: eed: IIe Il 


Om. May He protect us both (teacher and taught.) May He cause 
us both to enjoy the bliss of Mukti. May we both exert to find out 
the true meaning of the Scriptures. May our studies be fruitful. May 
we never quarrel with each other. Om Peace, Peace, Peace. 


For the Suklayajurveda Upanishads: 
Žž Wie: Wie pipia | PRe wry 
piara A Wied: wied: wird: I 


That is whole. This is whole. From the whole, the whole becomes 
manifest. From the whole when the whole is negated what remains 
is again the whole. Om Peace, Peace, Peace. 


For the Samaveda Upanishads: 

% aaaea AAS Ah WUT: saat soafAfegaer 7 
wart | ad seats sé sen foal Al AT SEA 
PRAMS RTALOTAL ARIAL A Eq | daleahy feat a 
suey aad Al Ged a AA Ged Il % amie: med: 
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efed: ly l 


May my limbs, speech, Prana, eye, ear and power of all my senses 
grow vigorous. All is the Brahman of the Upanishads. May | never 
deny the Brahman. May the Brahman never desert me. Let that 
relationship endure. Let the virtues recited in the Upanishad be 
rooted in me. May they repose in me. Om Peace, Peace, and 
Peace. 


For the Atharvaveda Upanishads: 

Žo Hg poy: yore àT ag AmA AT: | 
Reerrslerveararadayeaisy dad aag: tat aA seat 
qaaa: tated at: WoT farader: | Falta accel siRvectih: 
tated at gece || 3 lfa: fea: md: IIs I 


Om. O Worshipful ones, may our ears hear what is auspicious. 
May we see what is auspicious. May we sing your praise, live our 
allotted span of life in perfect health and strength. May Indra 
extolled in the scriptures, Pushan the all-knowing, Tarkshya who 
saves from all harm, and Brihaspati who protects our spiritual 
lustre, vouchsafe prosperity in our study of the scriptures and the 
practice of the truths contained therein. Om Peace, Peace, Peace. 


Other Santi Mantras: 


Ž ora AAST: | SecleUMseayacaays | A Ace 
AVM CoN | AAAF Aout sr | ek A AATA, | 
Aea A AYAAAT | HFT aX AATA | AeA: PSR 
Aas ABET: | Tt A TTT | 34 ented: ea: A: il & I 


May He, the Lord of all, pre-eminent among the Vedas and 
superior to the nectar contained in them, bless me with wisdom. 
May | be adorned with knowledge of Brahman that leads to 
Immortality. May my body become strong and vigorous (for 
practising meditation on Brahman). May my tongue always utter 
delightful words. May | hear a lot with my ears. Thou art the 
scabbard of Brahman hidden by worldly taints (and not revealed 
by puny intellects). May | never forget that which | have learnt. Om 
Peace, Peace, Peace. 


Š% HE AY aaa AA: || Š Wied: Wied: wid: lv il 


Salutations. May my mind and all these (body, Indriyas, Pranas 
etc.) be good and well. Om Peace, Peace, Peace. 


% He gaa Wa | Arid: yoo MRa | sequiaal ANa 
FAAARA | afar AAAA BAM Alsat: | gA 


Reseda || 3 eea: mea: miT: ile ll 


| am the destroyer of the tree (of Samsara). My reputation is as 
high as the top of the hill. | am, in essence, as pure as the Sun. | 


am the highest treasure. | am All-wise, Immortal and Indestructible. 
This is Trisanku's realisation. Om Peace, Peace, Peace. 


% a am facenfa yd | at ad daiea RAA ach | ae 
aAA APR Aad enue wed || 3 enea: ea: 
Med: ls il 


He who creates this universe in the beginning and He whom the 
Vedas gloriously praise and sing about, in Him | take refuge in the 
firm faith and belief that my intellect may shine with knowledge of 
Brahman. Om Peace, Peace, Peace. 


% Bt at TAA: A aE: BM al HaACASAT! A A geat gerf: | gi 
A ARIPA: | TAT SEAT | AACA AA CAAT Wear TEA 
caAd Usa SEA AAA | Ma RAA | Aes aera | 


0% 


dedd | dededkAdd | Hdd ATA | Had AFARA, il 
Wed: Wied: Wed: Igo l 


May the Sun (Mitra) be good to us! May the Varuna be good to us! 
May the Sun (Aryama) be good to us! May Indra and Brihaspati be 
good to us! May Vishnu of great strides be good to us! Prostrations 
to Brahman! Prostrations to Thee, O Vayu, Thou indeed art the 
visible Brahman! | shall proclaim Thee visible Brahman; | shall call 
Thee the Just! | shall call Thee the True! May He protect me! May 
He protect the teacher! May He protect me! May He protect the 
teacher! Om Peace, Peace, Peace. 


MAHAVAKYAS 


The Mahavakyas are cryptic aphorisms of profound ideas 
enshrined in the Vedas. Secret meanings are revealed in terse 
sayings regarding the relationship between the individual soul and 
the Supreme Self. These maxims are to be personally taught by 
the Guru to his disciples and they are the subjects of contemplation 
both by ascetics and others. There are four such Vakyas one 
pertaining to each Veda. 


1. RIG-VEDA: - Aitareya Upanishad. "Prajnanam Brahma - Pure 
Consciousness or Knowledge is Brahman." Knowledge or rather 
Intelligence is that by which one sees, hears, feels or separates 
and knows taste or distaste. This one Intelligence which is found 
in all beings including gods, men and animals is Brahman alone. 
This Vakya explains the purpose of initiation and pertains to 
experience. It explains the nature of Brahman. Atman is Prajnana 
or Pure Consciousness, the essential Self of man. The Vakya is 
variously called as Anubhava Vakya,  Prayojanapara, 
Svarupabodha or Lakshana Vakya. 


2. YAJUR-VEDA: - Brihadaranyaka Upanishad: "Aham Brahma 
Asmi -| am Brahman". The aim of the aspirant is noted here. The 
term 'l' refers to the All-full Paramatman who resides in this body 
as the medium of knowledge and as the witness of Buddhi. The 
word 'Brahman' refers to the Supreme Atman. The term 'am' 
denotes their identity. This Vakya is variously called Abhyasa, 
Vishayapara or Anubhava Vakya. 


3. SAMA-VEDA: - Chhandogya Upanishad: "Tat Tvam Asi - Thou 
art That." This explains the relation between the part and the 
whole. That Existence which is one only without a second and 
which is devoid of name and form is denoted by the term ‘That’. 
The substance or the reality which is at the back of the body and 
the Indriyas of the hearer (disciple) is denoted by the term ‘Thou’. 
The term ‘art’ denotes their identity. That identity ought to be 
experienced. This Vakya is variously called Upadesa or 
Sambandhapara Vakya. 


4. ATHARVA-VEDA: - Mandukya Upanishad: "Ayam Atma 
Brahma - This Atman is Brahman." Direct cognisance of the Self- 
effulgent is denoted by the term 'This'. That which is at the back of 
all from Ahankara down to the body is called 'Atman'. The term 
‘Brahman’ denotes that Great Truth which is at the back of the 
whole Universe and is Svayamprakasa. This Sakshatkara Vakya 
confers Brahma- Jnana. This Anubhavabodha Vakya gives 
expression to the inner intuitive experience or direct perception of 
the innermost self, through meditation. This Vakya is variously 


called Darsana or Vidhivakya, Adhikaripara or Aparoksha Anubhuti 
Vakya. 
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